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CHAPTER I. 



HISTORICAL SURVEY. 

THE second century of the existence of Gentile-Christian 
communities was characterised by the victorious conflict with 
Gnosticism and the Marcionite Church, by the gradual devel- 
opment of an ecclesiastical doctrine, and by the decay of the early 
Christian enthusiasm. The general result was the establishment 
of a great ecclesiastical association, which, forming at one and 
the same time a political commonwealth, school and union for 
worship, was based on the firm foundation of an "apostolic" 
law of faith, a collection of " apostolic" writings, and finally, 
an "apostolic" organisation. This institution was the Catholic 
Church. l In opposition to Gnosticism and Marcionitism, the main 
articles forming the estate and possession of orthodox Christianity 
were raised to the rank of apostolic regulations and laws, and 
thereby placed beyond all discussion and assault. At first 
the innovations introduced by this were not of a material, but 
of a formal, character. Hence they were not noticed by any of 
those who had never, or only in a vague fashion, been elevated 
to the feeling and idea of freedom and independence in religion. 

1 Aube* (Histoire des Persecutions de l'Eglise, Vol. II. 1878, pp. 1 — 68) has 
given a survey of the genesis of ecclesiastical dogma. The disquisitions of Renan 
in the last volumes of his great historical work are excellent, though not seldom 
exaggerated in particular poiuts. See especially the concluding observations in 
Vol. VII. cc. 28—34. Since the appearance of Ritschl's monograph on the 
genesis of the old Catholic Church, a treatise which, however, forms too narrow a 
conception of the problem, German science can point to no work of equal rank 
with the French. Cf. Sohm's Kirchenrecht, Vol. L which, however, in a very one- 
sided manner, makes the adoption of the legal and constitutional arrangements 
responsible for all the evil in the Church. 
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How great the innovations actually were, however, may be 
measured by the fact that they signified a scholastic tutelage 
of the faith of the individual Christian, and restricted the im- 
mediateness of religious feelings and ideas to the narrowest 
limits. But the conflict with the so-called Montanism showed 
that there were still a considerable number of Christians who 
valued that immediateness and freedom; these were, however, 
defeated. The fixing of the tradition under the title of apostolic 
necessarily led to the assumption that whoever held the apostolic 
doctrine was also essentially a Christian in the apostolic sense. 
This assumption, quite apart from the innovations which were 
legitimised by tracing them to the Apostles, meant the separation 
of doctrine and conduct, the preference of the former to the 
latter, and the transformation of a fellowship of faith, hope, and 
discipline into a communion " eiusdem sacramenti ", that is, into 
a union which, like the philosophical schools, rested on a doc- 
trinal law, and which was subject to a legal code of divine 
institution. l 

The movement which resulted in the Catholic Church owes 
its right to a place in the history of Christianity to the victory 

1 Sohm (p. 1 60) declares: "The foundation of Catholicism is the divine Church 
law to which it lays claim." In many other passages he even seems to express 
the opinion that the Church law of itself, even when not represented as divine, 
is the hereditary enemy of the true Church and at the same time denotes the 
essence of Catholicism. See, e.g., p. 2: "The whole essence of Catholicism 
consists in its declaring legal institutions to be necessary to the Church." Page 700: 
"The essence of Church law is incompatible with the essence of the Church." 
This thesis really characterises Catholicism well and contains a great truth, if 
expressed in more careful terms, somewhat as follows: The assertion that there is 
a divine Church law (emanating from Christ, or, in other words, from the Apostles), 
which is necessary to the spiritual character of the Church and which in fact is a 
token of this very attribute, is incompatible with the essence of the Gospel and is 
the mark of a pseudo-Catholicism." But the thesis contains too narrow a view of 
the case. For the divine Church law is only one feature of the essence of the 
Catholic Church, though a very important element, which Sohm, as a jurist, was 
peculiarly capable of recognising. The whole essence of Catholicism, however, 
consists in the deification of tradition generally. The declaration that the empirical 
institutions of the Church, created for and necessary to this purpose, are apostolic, 
a declaration which amalgamates them with the essence and content of the Gospel 
and places them beyond all criticism, is the peculiarly " Catholic " .feature. Now, 
as a great part of these institutions cannot be inwardly appropriated and cannot 
really amalgamate with faith and piety, it is self-evident that such portions become 
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over Gnosticism and to the preservation of an important part 
of early Christian tradition. If Gnosticism in all its phases was 
the violent attempt to drag Christianity down to the level of 
the Greek world, and to rob it of its dearest possession, belief 
in the Almighty God of creation and redemption, then Cathol- 
icism, inasmuch as it secured this belief for the Greeks, pre- 
served the Old Testament, and supplemented it with early 
Christian writings, thereby saving — as far as documents, at least, 
were concerned — and proclaiming the authority of an important 
part of primitive Christianity, must in one respect be acknow- 
ledged as a conservative force born from the vigour of Christi- 

legal ordinances, to which obedience must be rendered. For no other relation to 
these ordinances can be conceived. Hence the legal regulations and the corres- 
ponding slavish devotion come to have such immense scope in Catholicism, and 
well-nigh express its essence. But behind this is found the more general con- 
viction that the empirical Church, as it actually exists, is the authentic, pure, and 
infallible creation; its doctrine, its regulations, its religious ceremonial are apostolic. 
Whoever doubts that renounces Christ. Now, if, as in the case of the Reformers, 
this conception be recognised as erroneous and unevangelical, the result must 
certainly be a strong detestation of "the divine Church law." Indeed, the inclination 
to sweep away all Church law is quite intelligible, for when you give the devil 
your little finger he takes the whole hand. But, on the other hand, it cannot be 
imagined how communities are to exist on earth, propagate themselves, and train 
men without regulations; and how regulations are to exist without resulting in the 
formation of a code of laws. In truth, such regulations have at no time been 
wanting in Christian communities, and have always possessed the character of a 
legal code. Sohm's distinction, that in the oldest period there was no w law", but 
only a "regulation", is artificial, though possessed of a certain degree of truth; 
for the regulation has one aspect in a circle of like-minded enthusiasts, and a 
different one in a community where all stages of moral and religious culture are 
represented, and which has therefore to train its members. Or should it not do so? 
And, on the other hand, had the oldest Churches not the Old Testament and the 
hotr&fytt of the Apostles? Were these no code of laws? Sohm's proposition: 
"The essence of Church law is incompatible with the essence of the Church," does 
not rise to evangelical clearness and freedom, but has been formed under the shadow 
and ban of Catholicism. I am inclined to call it an Anabaptist thesis. The 
Anabaptists were also in the shadow and ban of Catholicism; hence their only 
course was either the attempt to wreck the Church and Church history and found 
a new empire, or a return to Catholicism. Hermann Bockelson or the Pope! 
But the Gospel is above the question of Jew or Greek, and therefore also above 
the question of a legal code. It is reconcilable with everything that is not sin, 
even with the philosophy of the Greeks. Why should it not be also compatible 
with the monarchical bishop, with the legal code of the Romans, and even with 
the Pope, provided these are not made part of the Gospel. 
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anity. If we put aside abstract considerations and merely look 
at the facts of the given situation, we cannot but admire a 
creation which first broke up the various outside forces assailing 
Christianity, and in which the highest blessings of this faith have 
always continued to be accessible. If the founder of the Christian 
religion had deemed belief in the Gospel and a life in accordance 
with it to be compatible with membership of the Synagogue 
and observance of the Jewish law, there could at least be no 
impossibility of adhering to the Gospel within the Catholic Church. 
Still, that is only one side of the case. The older Cathol- 
icism never clearly put the question, "What is Christian?" In- 
stead of answering that question it rather laid down rules, the 
recognition of which was to be the guarantee of Christianism. 
This solution of the problerh seems to be on the one hand too 
narrow and on the other too broad. Too narrow, because it 
bound Christianity to rules under which it necessarily languished ; 
too broad, because it did not in any way exclude the intro- 
duction of new and foreign conceptions. In throwing a protec- 
tive covering round the Gospel, Catholicism also obscured it. 
It preserved Christianity from being hellenised to the most 
extreme extent, but, as time went on, it was forced to admit 
into this religion an ever greater measure of secularisation. In 
the interests of its world-wide mission it did not indeed directly 
disguise the terrible seriousness of religion, but, by tolerating 
a less strict ideal of life, it made it possible for those less in 
earnest to be considered Christians, and to regard themselves 
as such. It permitted the genesis of a Church, which was no 
longer a communion of faith, hope, and discipline, but a political 
commonwealth in which the Gospel merely had a place beside 
other things. l In ever increasing measure it invested all the 
forms which this secular commonwealth required with apostolic, 
that is, indirectly, with divine authority. This course disfigured 
Christianity and made a knowledge of what is Christian an 
obscure and difficult matter. But, in Catholicism, religion for the 
first time obtained a formal dogmatic system. Catholic Christi- 

1 In the formation of the Marcionite Church we have, on the other hand, the 
attempt to create a rigid oecumenical community, held together solely by religion. 
The Marcionite Church therefore had a founder, the Catholic has none. 
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anity discovered the formula which reconciled faith and know- 
ledge. This formula satisfied humanity for centuries, and the 
blessed effects which -it accomplished continued to operate even 
after it had itself already become a fetter. 

Catholic Christianity grew out of two converging series of 
developments. In the one were set up fixed outer standards 
for determining what is Christian, and these standards were 
proclaimed to be apostolic institutions. The baptismal confession 
was exalted to an apostolic rule of faith, that is, to an apostolic 
law of faith. A collection of apostolic writings was formed from 
those read in the Churches, and this compilation was placed on 
an equal footing with the Old Testament. The episcopal and 
monarchical constitution was declared to be apostolic, and the 
attribute of successor of the Apostles was conferred on the 
bishop. Finally, the religious ceremonial developed into a cele- 
bration of mysteries, which was in like manner traced back to 
the Apostles. The result of these institutions was a strictly 
exclusive Church in the form of a communion of doctrine, cere- 
monial, and law, a confederation which more and more gathered 
the various communities within its pale, and brought about the 
decline of all nonconforming sects. The confederation was pri- 
marily based on a common confession, which, however, was not 
only conceived as "law," but was also very soon supplemented 
by new standards. One of the most important problems to be 
investigated in the history of dogma, and one which unfortun- 
ately cannot be completely solved, is to show what necessities 
led to the setting up of a new canon of Scripture, what circum- 
stances required the appearance of living authorities in the 
communities, and what relation was established between Jthe 
apostolic rule of faith, the apostolic canon of Scripture, and the 
apostolic office. The development ended with the formation of a 
clerical class, at whose head stood the bishop, who united in 
himself all conceivable powers, as teacher, priest, and judge. 
He disposed of the powers of Christianity, guaranteed its purity, 
and therefore in every respect held the Christian laity in tutelage. 

But even apart from the content which Christianity here 
received, this process in itself represents a progressive secularising 
of the Church. This would be self-evident enough, even if it 
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were not confirmed by noting the fact that the process had 
already been to some extent anticipated in the so-called Gnos- 
ticism (See vol. I. p. 253 and Tertullian, de praescr. 35). But 
the element which the latter lacked, namely, a firmly welded, 
suitably regulated constitution, must by no means be regarded 
as one originally belonging and essential to Christianity. The 
depotentiation to which Christianity was here subjected appears 
still more plainly in the facts, that the Christian hopes were 
deadened, that the secularising of the Christian life was tolerated 
and even legitimised, and that the manifestations of an unconditional 
devotion to the heavenly excited suspicion or were compelled to 
confine themselves to very narrow limits. 

But these considerations are scarcely needed as soon as we 
turn our attention to the second series of developments that 
make up the history of this period. The Church did not merely 
set up dykes and walls against Gnosticism in order to ward it 
off externally, nor was she satisfied with defending against it the 
facts which were the objects of her belief and hope; but, taking the 
creed for granted, she began to follow this heresy into its own 
special territory and to combat it with a scientific theology. 
That was a necessity which did not first spring from Christianity's 
own internal struggles. It was already involved in the fact that 
the Christian Church had been joined by cultured Greeks, who 
felt the need of justifying their Christianity to themselves and 
the world, and of presenting it as the desired and certain answer 
to all the pressing questions which then occupied men's minds. 

The beginning of a development which a century later reached 
its provisional completion in the theology of Origen, that is, in 
the transformation of the Gospel into a scientific system of 
ecclesiastical doctrine, appears in the Christian Apologetic, as 
we already find it before the middle of the second century. As 
regards its content, this system of doctrine meant the legitimis- 
ing of Greek philosophy within the sphere of the rule of faith. 
The theology of Origen bears the same relation to the New 
Testament as that of Philo does to the Old. What is here 
presented as Christianity is in fact the idealistic religious philosophy 
of the age, attested by divine revelation, made accessible to 
all by the incarnation of the Logos, and purified from any 
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connection with Greek mythology and gross polytheism. * A 
motley multitude of primitive Christian ideas and hopes, derived 
from both Testaments, and too brittle to be completely recast, 
as yet enclosed the kernel. But the majority of these were 
successfully manipulated by theological art, and the traditional 
rule of faith was transformed into a system of doctrine, in which, 
to some extent, the old articles found only a nominal place. a 

This hellenising of ecclesiastical Christianity, by which we do 
not mean the Gospel, was not a gradual process; for the truth 
rather is that it was already accomplished the moment that the 
reflective Greek confronted the new religion which he had 
accepted. The Christianity of men like Justin, Athenagoras, 
and Minucius is not a whit less Hellenistic than that of Origen. 
But yet an important distinction obtains here. It is twofold. 
In the first place, those Apologists did not yet find themselves 
face to face with a fixed collection of writings having a title 
to be reverenced as Christian ; they have to do with the Old 
Testament and the "Teachings of Christ" fitiJcypxTx Xpitrrou). 
In the second place, they do not yet regard the scientific 
presentation of Christianity as the main task and as one which 
this religion itself demands. As they really never enquired 
what was meant by "Christian," or at least never put the 
question clearly to themselves, they never claimed that their 
scientific presentation of Christianity was the first proper ex- 
pression of it that had been given. Justin and his contemporaries 
make it perfectly clear that they consider the traditional faith 
existing in the churches to be complete and pure and in itself 
requiring no scientific revision. In a word, the gulf which existed 

1 The historian who wishes to determine the advance made by Grseco-Roman 
humanity in the third and fourth centuries, under the influence of Catholicism and 
its theology, must above all keep in view the fact that gross polytheism and 
immoral mythology were swept away, spiritual monotheism brought near to all, 
and the ideal of a divine life and the hope of an eternal one made certain. 
Philosophy also aimed at that, but it was not able to establish a community of 
men on these foundations. 

* Luther, as is well known, had a very profound impression of the distinction 
between Biblical Christianity and the theology of the Fathers, who followed the 
theories of Origen. See, for example, Werke, Vol. LX1I. p. 49, quoting Proles: 
c When the word of God comes to the Fathers, me thinks it is as if milk were 
c filtered through a coal sack, where the milk must become black and spoiled." 
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between the religious thought of philosophers and the sum of 
Christian tradition is still altogether unperceived, because that 
tradition was not yet fixed in rigid forms, because no religious 
utterance testifying to monotheism, virtue, and reward was as 
yet threatened by any control, and finally, because the speech 
of philosophy was only understood by a small minority in the 
Church, though its interests and aims were not unknown to 
most. Christian thinkers were therefore still free to divest of 
their direct religious value all realistic and historical elements 
of the tradition, while still retaining them as parts of a huge 
apparatus of proof, which accomplished what was really the 
only thing that many sought in Christianity, viz., the assur- 
ance that the theory of the world obtained from other sources 
was the truth. The danger which here threatened Christianity 
as a religion was scarcely less serious than that which had been 
caused to it by the Gnostics. These remodelled tradition, the 
Apologists made it to some extent inoperative without attacking 
it. The latter were not disowned, but rather laid the found- 
ation of Church theology, and determined the circle of interests 
within which it was to move in the future. l 

But the problem which the Apologists solved almost offhand, 
namely, the task of showing that Christianity was the perfect 
and certain philosophy, because it rested on revelation, and that 
it was the highest scientific knowledge of God and the world, 
was to be rendered more difficult. To these difficulties all that 
primitive Christianity has up to the present transmitted to the 
Church of succeeding times contributes its share. The conflict 
with Gnosticism made it necessary to find some sort of solution 
to the question, "What is Christian ?" and to fix this answer. 
But indeed the Fathers were not able to answer the question 
confidently and definitely. They therefore made a selection 
from tradition and contented themselves with making it binding 
on Christians. Whatever was to lay claim to authority in the 

1 They were not the first to determine this circle of interests. So far as we 
can demonstrate traces of independent religious knowledge among the so-called 
Apostolic Fathers of the post-apostolic age, they are in thorough harmony with 
the theories of the Apologists, which are merely expressed with precision and 
divested of 014 Testament language. 
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Church had henceforth to be in harmony with the rule of faith 
and the canon of New Testament Scriptures. That created an 
entirely new situation for Christian thinkers, that is, for those 
trying to solve the problem of subordinating Christianity to the 
Hellenic spirit. That spirit never became quite master of the 
situation ; it was obliged to accommodate itself to it. ' The 
work first began with the scientific treatment of individual 
articles contained in the rule of faith, partly with the view 
of disproving Gnostic conceptions, partly for the purpose of 
satisfying the Church's own needs. The framework in which 
these articles were placed virtually continued to be the apologetic 
theology, for this maintained a doctrine of God and the world, 
which seemed to correspond to the earliest tradition as much 
as it ran counter to the Gnostic theses. (Melito), Irenaeus, Ter- 
tullian and Hippolytus, aided more or less by tradition on the 
one hand and by philosophy on the other, opposed to the Gnostic 
dogmas about Christianity the articles of the baptismal confes- 
sion interpreted as a rule of faith, these articles being developed 
into doctrines. Here they undoubtedly learned very much from 
the Gnostics and Marcion. If we define ecclesiastical dogmas 
as propositions handed down in the creed of the Church, shown 
to exist in the Holy Scriptures of both Testaments, and 
rationally reproduced and formulated, then the men we have just 
mentioned were the first to set up dogmas 3 — dogmas but no 

1 It was only after the apostolic tradition, fixed in the form of a comprehensive 
collection, seemed to guarantee the admissibility of every form of Christianity that 
reverenced that collection, that the hellenising of Christianity within the Church 
began in serious fashion. The fixing of tradition had had a twofold result. On 
the one hand, it opened the way more than ever before for a free and unhesitating 
introduction of foreign ideas into Christianity, and, on the other hand, so far as 
it really also included the documents and convictions of primitive Christianity, it 
preserved this religion to the future and led to a return to it, either from scientific 
or religious considerations. That we know anything at all of original Christianity 
is entirely due to the fixing of the tradition, as found at the basis of Catholicism. 
On the supposition — which is indeed an academic consideration — that this fixing 
had not taken place because of the non-appearance of the Gnosticism which 
occasioned it, and on the further supposition that the original enthusiasm had 
continued, we would in all probability know next to nothing of original Christianity 
to-day. How much we would have known may be seen from the Shepherd of Hermas. 

a So far as the Catholic Church is concerned, the idea of dogmas, as individual 
theorems characteristic of Christianity, and capable of being scholastically proved, 
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system of dogmatics. As yet the difficulty of the problem was 
by no means perceived by these men either. Their peculiar 
capacity for sympathising with and understanding the traditional 
and the old still left them in a happy blindness. So far as 
they had a theology they supposed it to be nothing more than 
the explanation of the faith of the Christian multitude (yet 
Tertullian already noted the difference in one point, certainly a 
very characteristic one, viz., the Logos doctrine). They still 
lived in the belief that the Christianity which filled their minds 
required no scientific remodelling in order to be an expression 
of the highest knowledge, and that it was in all respects iden- 
tical with the Christianity which even the most uncultivated 
could grasp. That this was an illusion is proved by many 
considerations, but most convincingly by the fact that Tertullian 
and Hippolytus had the main share in introducing into the 
doctrine of faith a philosophically formulated dogma, viz., that 
the Son of God is the Logos, and in having it made the articulus 
constitutivus ecclesice. The effects of this undertaking can never 
be too highly estimated, for the Logos doctrine is Greek philos- 
ophy in nuce, though primitive Christian views may have been 
subsequently incorporated with it. Its introduction into the creed 
of Christendom, which was, strictly speaking, the setting up 
of the first dogma in the Churchy meant the future conversi< -n 
of the rule of faith into a philosophic system. But in yet another 
respect Irenaeus and Hippolytus denote an immense advance 
beyond the Apologists, which, paradoxically enough, results both 
from the progress of Christian Hellenism and from a deeper 
study of the Pauline theology, that is, emanates from the con- 
troversy with Gnosticism. In them a religious and realistic idea 
takes the place of the moralism of the Apologists, namely, the 
deifying of the human race through the incarnation of the Son 
of God. The apotheosis of mortal man through his acquisition 
of immortality (divine life) is the. idea of salvation which was 
taught in the ancient mysteries. It is here adopted as a Christian 
one, supported by the Pauline theology (especially as contained 
in the Epistle to the Ephesians), and brought into the closest 

originated with the Apologists. Even as early as Justin we find tendencies to 
amalgamate historical material and natural theology. 
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connection with the historical Christ, the Son of God and Son 
of man (filius dei et filius hominis). What the heathen faintly 
hoped for as a possibility was here announced as certain, and 
indeed as having already taken place. What a message I This 
conception was to become the central Christian idea of the future. 
A long time, however, elapsed before it made its way into the 
dogmatic system of the Church. l 

But meanwhile the huge gulf which existed between both 
Testaments and the rule of faith on the one hand, and the 
current ideas of the time on the other, had been recognized 
in Alexandria. It was not indeed felt as a gulf, for then either 
the one or the other would have had to be given up, but as 
a problem. If the Church tradition contained the assurance, 
not to be obtained elsewhere, of all that Greek culture knew, 
hoped for, and prized, and if for that very reason it was re- 
garded as in every respect inviolable, then the absolutely in- 
dissoluble union of Christian tradition with the Greek philosophy 
of religion was placed beyond all doubt. But an immense 
number of problems were at the same time raised, especially 
when, as in the case of the Alexandrians, heathen syncretism 
in the entire breadth of its development was united with the 
doctrine of the Church. The task, which had been begun by 
Philo and carried on by Valentinus and his school, was now under- 
taken in the Church. Clement led the way in attempting a 
solution of the problem, but the huge task proved too much 
for him. Origen took it up under more difficult circumstances, 
and in a certain fashion brought it to a conclusion. He, the 
rival of the Neoplatonic philosophers, the Christian Fhilo, wrote 
the first Christian dogmatic, which competed with the philoso- 
phic systems of the time, and which, founded on the Scriptures 
of both Testaments, presents a peculiar union of the apologetic 
theology of a Justin and the Gnostic theology of a Valentinus, 

1 It is almost completely wanting in Tertullian. That is explained by the 
fact that this remarkable man was in his inmost soul an old-fashioned Christian, 
to whom the Gospel was conscientia religionis, disciplines vita and spes fidei, and 
who found no sort of edification in Neoplatonic notions, but rather dwelt on the 
ideas Wk command", t; performance ", u error", "forgiveness". In Irenseus also, 
moreover, the ancient idea of salvation, supplemented by elements derived from the 
Pauline theology, is united with the primitive Christian eschatology. 
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while keeping steadily in view a simple and highly practical 
aim. In this dogmatic the rule of faith is recast and that quite 
consciously. Origen did not conceal his conviction that Christi- 
anity finds its correct expression only in scientific knowledge, 
and that every form of Christianity that lacks theology is but 
a meagre kind with no clear consciousness of its own content. 
This conviction plainly shows that Origen was dealing with a 
different kind of Christianity, though his view that a mere relative 
distinction existed here may have its justification in the fact, 
that the untheological Christianity of the age with which 
he compared his own was already permeated by Hellenic 
elements and in a very great measure secularised. ' But Origen, 
as well as Clement before him, had really a right to the con- 
viction that the true essence of Christianity, or, in other words, 
the Gospel, is only arrived at by the aid of critical speculation; 
for was not the Gospel veiled and hidden in the canon of both 
Testaments, was it not displaced by the rule of faith, was it 
not crushed down, depotentiated, and disfigured in the Church 
which identified itself with the people of Christ? Clement and 
Origen found freedom and independence in what they recog- 
nized to be the essence of the matter and what they contrived 
with masterly skill to determine as its proper aim, after an 
examination of the huge apparatus of tradition. But was not 
that the ideal of Greek sages and philosophers? This question 
can by no means be flatly answered in the negative, and still 
less decidedly in the affirmative, for a new significance was 
here given to the ideal by representing it as assured beyond 
all doubt, already realised in the person of Christ and incom- 
patible with polytheism. If, as is manifestly the case, they found 
joy and peace in their faith and in the theory of the universe 
connected with it, if they prepared themselves for an eternal 
life and expected it with certainty, if they felt themselves to be 
perfect only through dependence on God, then, in spite of their 
Hellenism, they unquestionably came nearer to the Gospel than 
Irenaeus with his slavish dependence on authority. 

The setting up of a scientific system of Christian dogmatics, which 

1 On the significance of Clement and Origen see Overbeck, "Uberdie Anfange 
der patristischen Litteratur" in d. Hist. Ztschr. N. F., Vol. XII. p. 417 ff. 
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was still something different from the rule of faith, interpreted 
in an Antignostic sense, philosophically wrought out, and in some 
parts proved from the Bible, was a private undertaking of 
Origen, and at first only approved in limited circles. As yet, not 
only were certain bold changes of interpretation disputed in 
the Church, but the undertaking itself, as a whole, was disapproved. l 
The circumstances of the several provincial churches in the 
first half of the third century were still very diverse. Many 
communities had yet to adopt the basis that made them into 
Catholic ones; and in most, if not in all, the education of the 
clergy — not to speak of the laity — was not high enough to enable 
them to appreciate systematic theology. But the schools in 
which Origen taught carried on his work, similar ones were 
established, and these produced a number of the bishops and 
presbyters of the East in the last half of the third century. 
They had in their hands the means of culture afforded by the 
age, and this was all the more a guarantee of victory because 
the laity no longer took any part in deciding the form of religion. 
Wherever the Logos Christology had been adopted the future 
of Christian Hellenism was certain. At the beginning of the 
fourth century there was no community in Christendom which, 
apart from the Logos doctrine, possessed a purely philosophical 
theory that was regarded as an ecclesiastical dogma, to say 
nothing of an official scientific theology. But the system of 
Origen was a prophecy of the future. The Logos doctrine 
started the crystallising process which resulted in further deposits. 
Symbols of faith were already drawn up which contained a 
peculiar mixture of Origen's theology with the inflexible Antignostic 
regula fidei. One celebrated theologian, Methodius, endeavoured 
to unite the theology of Irenaeus and Origen, ecclesiastical 
realism and philosophic spiritualism, under the badge of monastic 
mysticism. The developments of the following period therefore 
no longer appear surprising in any respect. 

As Catholicism, from every point of view, is the result of 

1 Information on this point may be got not only from the writings of Oiigen 
(see especially his work against Celsus), but also and above all from his history. 
The controversy between Dionysius of Alexandria and the Chiliasts is also instructive 
on the matter. 
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the blending of Christianity with the ideas of antiquity, l so the 
Catholic dogmatic, as it was developed after the second or third 
century on the basis of the Logos doctrine, is Christianity con- 
ceived and formulated from the standpoint of the Greek philos- 
ophy of religion. 2 This Christianity conquered the old world, 
and became the foundation of a new phase of history in the 
Middle Ages. The union of the Christian religion with a definite 
historical phase of human knowledge and culture may be la- 
mented in the interest of the Christian religion, which was thereby 
secularised, and in the interest of the development of culture 
which was thereby retarded (?). But lamentations become here 
ill-founded assumptions, as absolutely everything that we have 
and value is due to the alliance that Christianity and antiquity 
concluded in such a way that neither was able to prevail over 
the other. Our inward and spiritual life, which owes the least 
part of its content to the empiric knowledge which we have 
acquired, is based up to the present moment on the discords 
resulting from that union. 

These hints are meant among other things to explain and 
justify 8 the arrangement chosen for the following presentation, 
which embraces the fundamental section of the history of Christian 
dogma. 4 A few more remarks are, however, necessary. 

1 The three or (reckoning Methodius) four steps of the development of church 
doctrine (Apologists, Old Catholic Fathers, Alexandrians) correspond to the progressive 
religious and philosophical development of heathendom at that period : philosophic 
moralism, ideas of salvation (theology and practice of mysteries), Neoplatonic 
philosophy, and complete syncretism. 

3 "Virtus omnis ex his causam accipit, a quibus provocatur (Tertull., de bapt. 2.) 

8 The plan of placing the apologetic theology before everything else would 
have much to recommend it, but I adhere to the arrangement here chosen, because 
the advantage of being able to represent and survey the outer ecclesiastical develop- 
ment and the inner theological one, each being viewed as a unity, seems to me 
to be very great. We must then of course understand the two developments as 
proceeding on parallel lines. But the placing of the former parallel before the 
latter in my presentation is justified by the fact that what was gained in the former 
passed over much more directly and swiftly into the general life of the Church, 
than what was reached in the latter. Decades elapsed, for instance, before the 
apologetic theology came to be generally known and accepted in the Church, as 
is shown by the long continued conflict against Monarchianism. 

4 The origin of Catholicism can only be very imperfectly described within 
the framework of the history of dogma, for the political situation of the Christian 
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i. One special difficulty in ascertaining the genesis of the 
Catholic rules is that the churches, though on terms of close 
connection and mutual intercourse, had no real forum publicum, 
though indeed, in a certain sense, each bishop was in foro 
publico. As a rule, therefore, we can only see the advance in 
the establishment of fixed forms in the shape of results, without 
being able to state precisely the ways and means which led 
to them. We do indeed know the factors, and can therefore 
theoretically construct the development; but the real course of 
things is frequently hidden from us. The genesis of a harmonious 
Church, firmly welded together in doctrine and constitution, can 
no more have been the natural unpremeditated product of the 
conditions of the time than were the genesis and adoption of 
the New Testament canon of Scripture. But we have no direct 
evidence as to what communities had a special share in the 
development, although we know that the Roman Church played 
a leading part. Moreover, we can only conjecture that conferences, 
common measures, and synodical decisions were not wanting. 
It is certain that, beginning with the last quarter of the second 
century, there were held in the different provinces, mostly in 
the East, but later also in the West, Synods in which an under- 
standing was arrived at on all questions of importance to 
Christianity, including, e.g., the extent of the canon. * 

2. The degree of influence exercised by particular ecclesiastics 

communities in the Roman Empire had quite as important an influence on the 
development of the Catholic Church as its internal conflicts. But inasmuch as 
that situation and these struggles are ultimately connected in the closest way, the 
history of dogma cannot even furnish a complete picture of this development 
within definite limits. 

1 See Tertullian, de pudic. io: "Sed cederem tibi, si scriptura Pastoris, quae 
sola moechos amat, divino instrumento meruisset incidi, si non ab omni concilio 
ecclesiarum etiam vestrarum inter aprocrypha et falsa iudicaretur;" de ieiun. 13: 
"Aguntur proeterea per Graecias ilia certis in locis concilia ex universis ecclesiis, 
per quae et altiora quseque in commune tractantur, et ipsa reprsesentatio totius 
nominis Christiani magna veneratione celebratur." We must also take into account 
here the intercourse by letter, in which connection I may specially remind the 
reader of the correspondence between Dionysius, Bishop of Corinth, Euseb., 
H.E. IV. 23, and journeys such as those of Polycarp and Abercius to Rome. 
Cfr generally Zahn, Weltverkehr und Kirche wahrend der drei ersten Jahrhunderte, 
1877. 
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on the development of the Church and its doctrines is also 
obscure and difficult to determine. As they were compelled to 
claim the sanction of tradition for every innovation they intro- 
duced, and did in fact do so, and as every fresh step they took 
appeared to themselves necessary only as an explanation, it is 
in many cases quite impossible to distinguish between what they 
received from tradition and what they added to it of their own. 
Yet an investigation from the point of view of the historian of 
literature shows that Tertullian and Hippolytus were to a great 
extent dependent on Irenaeus. What amount of innovation these 
men independently contributed can therefore still be ascertained. 
Both are men of the second generation. Tertullian is related 
to Irenaeus pretty much as Calvin to Luther. This parallel holds 
good in more than one respect. First, Tertullian drew up 
a series of plain dogmatic formulae which are not found in Ire- 
naeus and which proved of the greatest importance in succeeding 
times. Secondly, he did not attain the power, vividness, and 
unity of religious intuition which distinguish Irenaeus. The truth 
rather is that, just because of his forms, he partly destroyed the 
unity of the matter and partly led it into a false path of develop- 
ment. Thirdly, he everywhere endeavoured to give a conception 
of Christianity which represented it as the divine law, whereas 
in Irenaeus this idea is overshadowed by the conception of the 
Gospel as real redemption. The main problem therefore resolves 
itself into the question as to the position of Irenaeus in the 
history of the Church. To what extent were his expositions new, 
to what extent were the standards he formulated already employed 
in the Churches, and in which of them? We cannot form to 
ourselves a sufficiently vivid picture of the interchange of Christian 
writings in the Church after the last quarter of the second cen- 
tury. l Every important work speedily found its way into 
the churches of the chief cities in the Empire. The diffusion 
was not merely from East to West, though this was the general 
rule* At the beginning of the fourth century there was in Cae- 
sarea a Greek translation of Tertullian's Apology and a collection 

1 See my studies respecting the tradition of the Greek Apologists of the second 
centurr in the earir Church in the Texte und Unters. i. Gesch. der alt christl. 
Lineratur, Vol. L Part L 2. 
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of Cyprian's epistles. l The influence of the Roman Church 
extended over the greater part of Christendom. Up till about 
the year 260 the Churches in East and West had still insome 
degree a common history. 

3. The developments in the history of dogma within the 
period extending from about 150 to about 300 were by 
no means brought about in the different communities at the 
same time and in a completely analogous fashion. This 
fact is in great measure concealed from us, because our 
authorities are almost completely derived from those leading 
Churches that were connected with each other by constant 
intercourse. Yet the difference can still be clearly proved 
by the ratio of development in Rome, Lyons, and Carthage 
on the one hand, and in Alexandria on the other. Besides, 
we have several valuable accounts showing that in more remote 
provinces and communities the development was slower, 
and a primitive and freer condition of things much longer 
preserved. 2 

4. From the time that the clergy acquired complete sway 
over the Churches, that is, from the beginning of the second 
third of the third century, the development of the history of 
dogma practically took place within the ranks of that class, and 
was carried on . by its learned men. Every mystery they set 
up therefore became doubly mysterious to the laity, for these 
did not even understand the terms, and hence it formed another 
new fetter. 

1 See Euseb., H.E. II. 2; VI. 43. 

2 See the accounts of Christianity in Edessa and the far East generally 
The Acta Archelai and the Homilies of Aphraates should also be specially 
examined. Cf. further Euseb., H. E. VI. 12, and finally the remains of the Latin- 
Christian literature of the third century — apart from Tertullian, Cyprian and 
Novatian — as found partly under the name of Cyprian, partly under other titles. 
Commodian, Arnobius, and Lactantius are also instructive here. This literature has 
been but little utilised with respect to the history of dogma and of the Church. 



I. FIXING AND GRADUAL SECULARISING OF 
CHRISTIANITY AS A CHURCH. 



CHAPTER II. 

THE SETTING UP OF THE APOSTOLIC STANDARDS FOR 
ECCLESIASTICAL CHRISTIANITY. THE CATHOLIC 

CHURCH. l 

We may take as preface to this chapter three celebrated 
passages from TertulliarTs "de praescriptione haereticorum." In 
chap. 21 we find: "It is plain that all teaching that agrees 
with those apostolic Churches which are the wombs and origins 
of the faith must be set down as truth, it being certain that 
such doctrine contains that which the Church received from the 
Apostles, the Apostles from Christ, and Christ from God." In 
chap. 36 we read: "Let us see what it (the Roman Church) has 
learned, what it has taught, and what fellowship it has likewise 
had with the African Churches. It acknowledges one God the 

1 In itself the predicate " Catholic " contains no element that signifies a secularising 
of the Church. "Catholic" originally means Christianity in its totality as contrasted 
with single congregations. Hence the concepts "all communities "and the "universal 
Church" are identical. But from the beginning there was a dogmatic element 
in the concept of the universal Church, in so far as the latter was conceived to 
have been spread over the whole earth by the Apostles; an idea which involved 
the conviction that only that could be true which was found everywhere in Christen- 
dom. Consequently, "entire or universal Christendom," "the Church spread over 
the whole earth," and "the true Church" were regarded as identical conceptions. 
In this way the concept "Catholic" became a pregnant one, and finally received 
a dogmatic and political content. As this result actually took place, it is not 
inappropriate to speak of pre-Catholic and Catholic Christianity. 
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Lord, the creator of the universe, and Jesus Christ, the Son of 
God the creator, born of the Virgin Mary, as well as the resur- 
rection of the flesh. It unites the Law and the Prophets with 
the writings of the Evangelists and Apostles. From these it 
draws its faith, and by their authority it seals this faith with 
water, clothes it with the Holy Spirit, feeds it with the eucharist, 
and encourages martyrdom. Hence it receives no one who rejects 
this institution." In chap. 32 the following challenge is addressed 
to the heretics : " Let them unfold a series of their bishops 
proceeding by succession from the beginning in such a way 
that this first bishop of theirs had as his authority and prede- 
cessor some one of the Apostles or one of the apostolic men, 
who, however, associated with the Apostles." * From the con- 
sideration of these three passages it directly follows that three 
standards are to be kept in view, viz., the apostolic doctrine, 
the apostolic canon of Scripture, and the guarantee of apostolic 
authority, afforded by the organisation of the Church, that is, 
by the episcopate, and traced back to apostolic institution. It 
will be seen that the Church always adopted these three stand- 
ards together, that is simultaneously. l As a matter of fact they 
originated in Rome and gradually made their way in the other 
Churches. That Asia Minor had a share in this is probable, 
though the question is involved in obscurity. The three Catho- 

* Translator s note. The following is Tertullian's Latin as given by Professor 
Harnack: Cap. 21: "Constat bmnem doctrinam quae cum ecclesiis apostolicis 
matricibus et originalibus fidei conspiret veritati deputandam, id sine dubio tenen- 
tem quod ecclesiae ab apostolus, apostoli a Christo, Christus a deo accepit." 
Cap. 36 : "Videamus quid (ecclesia Romanensis) didicerit, quid docuerit, cum 
Africanis quoque .ecclesiis contesserarit. Unum deum dominum novit, creatorem 
universitatis, et Christum Iesum ex virgine Maria filium dei creatoris, et carnis re- 
surrectionem ; legem et prophetas cum evangelicis et apostolicis litteris miscet;inde 
potat fidem, earn aqua signat, sancto spiritu vestit, eucharistia pascit, martyrium 
exhortatur, et ita adversus banc institutionem neminem recipit." Chap. 32:"Evol- 
vant ordinem episcoporum suorum, ita per successionem ab initio decurrentem, ut 
primus ille episcopus aliquem ex apostolis vel apostolicis viris, qui tamen cum 
apostolis perseveravit, habuerit auctorem et antecessorem." 

1 None of the three standards, for instance, were in the original of the first 
six books of the Apostolic Constitutions, which belong to the third century and 
are of Syrian origin; but instead of them the Old Testament and Gospel on the 
one hand, and the bishop, as the God of the community, on the other, are taken 
as authorities. 
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lie standards had their preparatory stages, (i) in short kerygmatic 
creeds; (2) in the authority of the Lord and the formless 
apostolic tradition as well as in the writings read in the Churches ; 
(3) in the veneration paid to apostles, prophets, and teachers, 
or the "elders" and leaders of the individual communities. 

A. The Transformation of the Baptismal Confession 
into the Apostolic Rule of Faith. 

It has been explained (vol. I. p. 157) that the idea of the 
complete identity of what the Churches possessed as Christian 
communities with the doctrine or regulations of the twelve 
Apostles can already be shown in the earliest Gentile-Christian 
literature. In the widest sense the expression, kxvuv t*j$ 
irapatioffsw (canon of tradition), originally included all that was 
traced back to Christ himself through the medium of the Apostles 
and was of value for the faith and life of the Church, together 
with everything that was or seemed her inalienable possession, 
as, for instance, the Christian interpretation of the Old Testament. 
In the narrower sense that canon consisted of the history and 
words of Jesus. In so far as they formed the content of faith 
they were the faith itself, that is, the Christian truth; in so far 
as this faith was to determine the essence of everything Christian, 
it might be termed xxvuv rijg 7rhr€ug 9 xxvoov rifc &Xvi6slx<; (canon of 
the faith, canon of the truth). l But the very fact that the 
extent of what was regarded as tradition of the Apostles was 
quite undetermined ensured the possibility of the highest degree 
of freedom; it was also still allowable to give expression to 

* See Zahnj Glaubensregel und Taufbekenntniss in der alten Kirche in the 
Zeitschrift f. Kirchl. Wissensch. u. Kirchl. Leben, 1881, Part 6, p. 302 ff., espe- 
cially p. 314 ff. In the Epistle of Jude, v. 3, mention is made of the#T*g notpot- 
lobuvx ro7$ ccyfotQ irfrriQ, and in v. 20 of "building yourselves up in your most holy 
faith." See Polycarp, ep. III. 2 (also VII. 2; II. 1). In either case the expressions 
xxvwv r%Q irforsue, xavuv rfJQ i^&efxQ, or the like, might stand for irfrrtQ, for the faith 
itself is primarily the canon; but it is the canon only in so far as it is comprehen- 
sible and plainly defined. Here lies the transition to a new interpretation of the 
conception of a standard in its relation to the faith. Voigt has published an 
excellent investigation of the concept 6 xxvav rsfc ocKv\Uiou; cum synonymis. 
(Eine verschollene Urkunde des antimont. Kampfes, 1891, pp. 184 — 205). 
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Christian inspiration and to the intuition of enthusiasm without 
any regard to tradition. 

We now know that before the violent conflict with Gnosticism 
short formulated summaries of the faith had already grown out 
of the missionary practice of the Church (catechising). The 
shortest formula was that which defined the Christian faith as 
belief in the Father, Son, and Spirit. l It appears to have been 
universally current in Christendom about the year 150. In the 
solemn transactions of the Church, therefore especially in baptism, 
in the great prayer of the Lord's Supper, as well as in the 
exorcism of demons, * fixed formulae were used. They embraced 
also such articles as contained the most important facts in the 
history of Jesus. 8 We know definitely that not later than about 
the middle of the second century (about 140 A.D.) the Roman 
Church possessed a fixed creed, which every candidate for baptism 
had to profess ; 4 and something similar must also have existed 

1 In Hennas, Mand. I., we find a still shorter formula which only contains the 
confession of the monarchy of God, who created the world, that is the formula 
TKTTeva tt$ r dvx Qtbv irxvrxKp&ropx, which did not originate with the baptismal 
ceremony. But though at first the monarchy may have been the only dogma in the 
strict sense, the mission of Jesus Christ beyond doubt occupied a place alongside 
of it from the beginning; and the new religion was inconceivable without this. 

3 See on this point Justin, index to Otto's edition. It is not surprising that 
formulae similar to those used at baptism were employed in the exorcism of 
demons. However, we cannot immediately infer from the latter what was the 
wording of the baptismal confession. Though, for example, it is an established 
fact that in Justin's time demons were exorcised with the words: "In the name of 
Jesus Christ who was crucified under Pontius Pilate," it does not necessarily follow 
from this that these words were also found in the baptismal confession. The sign 
of the cross was made over those possessed by demons; hence nothing was more 
natural than that these words should be spoken. Hence they are not necessarily 
borrowed from a baptismal confession. 

8 These facts were known to every Christian. They are probably also alluded 
to in Luke I. 4. 

* The most important result of Caspari's extensive and exact studies is the 
establishment of this fact and the fixing of the wording of the Romish Confession. 
(Ungedruckte, unbeachtete und wenig beachtete Quellen z. Gesch. des Taufsymbols 
u d. Glaubensregels. 3 Vols. 1866 — 1875. Alte u. neue Quellen zur Gesch. des 
Taufsymbols u. d. Glaubensregel, 1879). After this Hahn, Bibliothek d. Symbole u. 
Glaubensregeln der alten Kirche. 2 Aufl. 1877; see also my article "Apostol. 
Symbol " in Herzog's R.E.. 2nd. ed. 5 as well as Book I. of the present work, 
Chap. IH. § 2. 



22 HISTORY OF DOGMA [Chap. ii. 

in Smyrna and other Churches of Asia Minor about the year 
150, in some cases, even rather earlier. We may suppose that 
formulae of similar plan and extent were also found in other 
provincial Churches about this time. l Still it is neither probable 
that all the then existing communities possessed such creeds, nor 
that those who used them had formulated them in such a rigid 
way as the Roman Church had done. The proclamation of the 
history of Christ predicted in the Old Testament, the Kvipvy^x 
r*j$ atyiiixg, also accompanied the short baptismal formula 
without being expressed in set terms. 2 

Words of Jesus and, in general, directions for the Christian 
life were not, as a rule, admitted into the short formulated 
creed. In the recently discovered "Teaching of the Apostles" 
(AtixXV ™ v unovToXm) we have no doubt a notable attempt 
to fix the rules of Christian life as traced back to Jesus through 
the medium of the Apostles, and to elevate them into the 
foundation of the confederation of Christian Churches; but 
this undertaking, which could not but have led the development 
of Christianity into other paths, did not succeed. That the 
formulated creeds did not express the principles of conduct, but 
the facts on which Christians based their faith, was an unavoid- 
able necessity. Besides, the universal agreement of all earnest 
and thoughtful minds on the question of Christian morals was 
practically assured. 8 Objection was not taken to the principles 

1 This supposition is based on observation of the fact that particular 
statements of the Roman Symbol, in exactly the same form or nearly so, are 
found in many early Christian writings. See Patr. App. Opp. I. 2, ed. 2, 
pp. 115—42- 

* The investigations which lead to this result are of a very complicated nature 
and cannot therefore be given here. We must content ourselves with remarking 
that all Western baptismal formulae (creeds) may be traced back to the Roman, 
and that there was no universal Eastern creed on parallel lines with the latter. 
There is no mistaking the importance which, in these circumstances, is to be 
attributed to the Roman symbol and Church as regards the development of 
Catholicism. 

8 This caused the pronounced tendency of the Church to the formation of 
dogma, a movement for which Paul had already paved the way. The development 
of Christianity, as attested, for example, by the Atdot%if, received an additional 
factor in the dogmatic tradition, which soon gained the upper hand. The great 
reaction is then found in monasticism. Here again the rules of morality become 
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of morality — at least this was not a primary consideration — for 
there were many Greeks to whom they did not seem foolishness, 
but to the adoration of Christ as he was represented in tradition 
and to the Church's worship of a God, who, as creator of the 
world and as a speaking and visible being, appeared to the 
Greeks, with their ideas of a purely spiritual deity, to be inter- 
woven with the world, and who, as the God worshipped by the 
Jews also, seemed clearly distinct from the Supreme Being. This 
gave rise to the mockery of the heathen, the theological art 
of the Gnostics, and the radical reconstruction of tradition as 
attempted by Marcion. With the freedom that still prevailed 
Christianity was in danger of being resolved into a motley mass 
of philosophic speculations or of being completely detached from 
its original conditions. " It was admitted on all sides that Christi- 
anity had its starting-point in certain facts, and sayings; but if 
any and every interpretation of those facts and sayings was 
possible, if any system of philosophy might be taught into which 
the words that expressed them might be woven, it is clear that 
there could be but little cohesion between the members of the 
Christian communities. The problem arose and pressed for an 
answer: What should be the basis of Christian union? But the 
problem was for a time insoluble. For there was no standard 
and no court of appeal. " From the very beginning, when the 
differences in the various Churches began to threaten their unity, 
appeal was probably made to the Apostles' doctrine, the words 
of the Lord, tradition, "sound doctrine", definite facts, such as 
the reality of the human nature (flesh) of Christ, and the reality 
of his death and resurrection. l In instruction, in exhortations, 
and above all in opposing erroneous doctrines and moral aber- 

the prevailing feature, and therefore the old Christian gnomic literature attains in 
this movement a second period of vigour. In it again dogmatics only form the 
background for the strict regulation of life. In the instruction given as a pre- 
paration for baptism the Christian moral commandments were of course always 
inculcated, and the obligation to observe these was expressed in the renunciation 
of Satan and all his works. In consequence of this, there were also fixed formulae 
in these cases. 

1 See the Pastoral Epistles, those of John and of Ignatius; also the epistle of 
Jude, I Clem. VII., Polycarp, ad Philipp. VII., II. I, VI. 3, Justin. 
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rations, this precept was inculcated from the beginning : iwoKlvoifiev 
rki kwx; kx) (axtxIx; QpovtIZx;, kx) ihdupev in) rov iuxteij kx) <r€fivbv 
rtyi wxpxiiv$u; vjftuv Kxvivx ("Let us leave off vain and foolish 
thoughts and betake ourselves to the glorious and august canon of 
our tradition M ). But the very question was : What is sound doctrine ? 
What is the content of tradition? Was the flesh of Christ a 
reality? etc. There is no doubt that Justin, in opposition to those 
whom he viewed as pseudo-Christians, insisted on the absolute 
necessity of acknowledging certain definite traditional facts and 
made this recognition the standard of orthodoxy. To all appearance 
It was he who began the great literary struggle for the expulsion 
of heterodoxy (see his vvvrxynx kxtx irxv&v rSv ysyswifihcov 
faph*m)\ but, judging from those writings of his that have 
been preserved to us, it seems very unlikely that he was already 
nuccessful in finding a fixed standard for determining orthodox 
Christianity. * 

The permanence of the communities, however, depended on 
the discovery of such a standard. They were no longer held 
together by the conscitntia retigionis, the unitas disciplines, and 
thc/tfdw $p*i* The Gnostics were not solely to blame for that. 

* Itt the apologetic writings of Justin the courts of appeal invariably continue 
to be the Old Testament) the words of the Lord, and the communications of 
prophets; hence he has hardly insisted on any other in his anti-heretical work. On 
the other hand we cannot appeal to the observed fact that TertuUian also, in his 
apologetic writings, did not reveal his standpoint as a churchman and opponent 
of heresy \ for> with one exception, he did not discuss heretics in these tractates at 
all. On the contrary Justin discussed their position even in his apologetic writings; 
but nowhere* for instance, wrote anything similar to Theophilus* remarks in u ad 
AutoV* II* 14< Justin was acquainted with and frequently alluded to fixed formulae 
and perhaps a baptismal symbol related to the Roman, if not essentially identical 
with it. (See Bomemaun, Das Tauteymbol Justins in the Ztschr. t K. G. VoL m. 
p, 1 ff-X but we cannot prove that he utilised these formulae in. the sense of Irenocus 
and TertuUian* We fend him using the expression $*tor*«^ **«« in DiaL 80. The 
re&urrection of the flesh and the thousand years* kingdom (at Jerusalem) are there 
reckoned among the beliefs held by the $pfo-y¥«n*a**$ nark ink*** XpurrunaL But 
it is very characteristic of the standpoint taken up by Justin that he places between 
the heretics inspired by demons and the orthodox a class of Christians to whom 
h$ gives the general testimony that they are rife xafap&c xaH tw*£ffi?c yvm^y^ 
though they are not fully orthodox in so far as they reject one important doctrine. 
Such an estimate would have been impossible to Izenaeus and TertuUian. They 
have advanced to th* principle that he who violates the law of faith in one point 
& guilty of bf eaking it alL 
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They rather show us merely the excess of a continuous trans* 
formation which no community could escape. The gnosis 
which subjected religion to a critical examination awoke in 
proportion as religious life from generation to generation lost 
its warmth and spontaneity. There was a time when the majority 
of Christians knew themselves to be such, (i) because they had 
the "Spirit" and found in that an indestructible guarantee of 
their Christian position, (2) because they observed all the 
commandments of Jesus {evroXx) *Iwov). But when these 
guarantees died away, and when at the same time the most 
diverse doctrines that were threatening to break up the Church 
were preached in the name of Christianity, the fixing of tradition 
necessarily became the supreme task. Here, as in every other 
case, the tradition was not fixed till after it had been to some 
extent departed from. It was just the Gnostics themselves who 
took the lead in a fixing process, a plain proof that the setting 
up of dogmatic formulae has always been the support of new 
formations. But the example set by the Gnostics was the very 
thing that rendered the problem difficult. Where was a beginning 
to be made? "There is a kind of unconscious logic in the minds 
of masses of men when great questions are abroad, which some 
one thinker throws into suitable form." l There could be no 
doubt that the needful thing was to fix what was "apostolic", 
for the one certain thing was that Christianity was based on a divine 
revelation which had been transmitted through the medium 
of the Apostles to the Churches of the whole earth. It certainly 
was not a single individual who hit on the expedient of 
affirming the fixed forms employed by the Churches in their 
solemn transactions to be apostolic in the strict sense. It must 
have come about by a natural process. But the confession of 
the Father, Son, and Spirit and the kerygma of Jesus Christ 
had the most prominent place among these forms. The special 
emphasising of these articles, in opposition to the Gnostic and 
Marcionite undertakings, may also be viewed as the result of 
the " common sense n of all those who clung to the belief that 
the Father of Jesus Christ was the creator of the world, and 

1 Hatch, "Organisation of the Church ", p. 96. 
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that the Son of God really appeared in the flesh. But that was 
not everywhere sufficient, for, even admitting that about the 
period between 150 and 180 A.D. all the Churches had a fixed 
creed which they regarded as apostolic in the strict sense — and 
this cannot be proved, — the most dangerous of all Gnostic 
schools, viz., those of Valentinus, could recognise this creed, 
since they already possessed the art of explaining a given text 
in whatever way they chose. What was needed was an apostolic 
creed definitely interpreted; for it was only by the aid of 
a definite interpretation that the creed could be used to 
repel the Gnostic speculations and the Marcionite conception of 
Christianity. 

In this state of matters the Church of Rome, the proceedings 
of which are known to us through Irenaeus and Tertullian, took, 
with regard to the fixed Roman baptismal confession ascribed 
to the Apostles, the following step: The Antignostic interpret- 
ation required by the necessities of the times was proclaimed 
as its self evident content; the confession, thus explained, was 
designated as the "Catholic faith" ("fides catholica "), that is 
the rule of truth for the faith; and its acceptance was made 
the test of adherence to the Roman Church as well as to the 
general coniederation of Christendom. Irenaeus was not the 
author of this proceeding. How far Rome acted with the cooper- 
ation or under the influence of the Church of Asia Minor is a 
matter that is still obscure, 1 and will probably never be deter- 
mined with certainty. What the Roman community accomplished 
practically was theoretically established by Irenaeus 2 and Ter- 
tullian. The former proclaimed the baptismal confession, defi- 
nitely interpreted and expressed in an Antignostic form, to 
be the apostolic rule of truth (regula veritatis), and tried 

1 We can only conjecture that some teachers in Asia Minor contemporary with 
Irenaeus, or even of older date, and especially Melito, proceeded in like manner, 
adhering to Polycarp's exclusive attitude. Dionysius of Corinth (Eusebius, H. E. IV. 
23. 2, 4) may perhaps be also mentioned. 

2 Irenceus set forth his theory in a great work, adv. haeres., especially in the 
third book. Unfortunately his treatise, "K6yo% ttQ iirfiet%tv rov oneoa-ToXtxoQ Kvipvy-' 
f-taroc", probably the oldest treatise on the rule of faith, has not been preserved 
,Euseb., H. E. V. 26.) 
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to prove it so. He based his demonstration on the theory 
that this series of doctrines embodied the faith of the churches 
founded by the Apostles, ttnd -that these communities had 
always preserved the apostolic teaching unchanged (see trader C). 

Viewed historically, this thesis, which preserved Christianity 
from complete dissolution, is based on two unproved assump- 
tions and on a confusion of ideas. It is not demonstrated that 
any creed emanated from the Apostles, nor that the Churches 
they founded always preserved their teaching in its original 
form; the creed itself, moreover, is confused with its interpret- 
ation Finally, the existence of a fides catholica, in the strict 
sense of the word, cannot be justly inferred from the essential 
agreement found in the doctrine of a series of communities. l 
But, on the other hand, the course taken by Irenaeus was the 
only one capable of saving what yet remained of primitive 
Christianity, and that is its historical justification. A fides apos- 
tolica had to be set up and declared identical with the already 
existing fides catholica. It had to be made the standard for 
judging all particular doctrinal opinions, that it might be deter- 
mined whether they were admissible or not. 

The persuasive power with which Irenaeus set up the principle of 
the apostolic " rule of truth," or of " tradition " or simply of* faith," 
was undoubtedly, as far as he himself was concerned, based on the 
facts that he had already a rigidly formulated creed before him 
and that he had no doubt as to its interpretation. 2 The rule 

1 Irenaeus indeed asserts in several passages that all Churches — those in Germany, 
Iberia, among the Celts, in the East, in Egypt, in Lybia and Italy; see I. 10. 2; 
III. 3. 1; III. 4. I sq.— possess the same apostolic kerygma\ but "qui nimis probat 
nihil probat." The extravagance of the expressions shows that a dogmatic theory 
is here at work. Nevertheless this is based on the correct view that the Gnostic 
speculations are foreign to Christianity and of later date. 

3 We must further point out here that Irenaeus not only knew the tradition of the 
Churches of Asia Minor and Rome, but that he had sat at the feet of Polycai p and 
associated in his youth with many of the "elders" in Asia. Of these he knew for certain 
that they itt part did not approve of the Gnostic doctrines and in part would not 
have done so. The confidence with which he represented his antignostic inter- 
pretation of the creed as that of the Church of the Apostles was no doubt owing 
to this sure historical recollection. See his epistle to Florinus in Euseb., H. E. V. 20 
and his numerous references to the u elders" in his great work. (A collection of 
these may be found in Patr. App. Opp. I. 3, p. 105 sq.) 
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of truth (also jJ virb fijg i>ucXij<r!xg xypwKJOfihvi xXyisix " the truth 
proclaimed by the Church;" and to t%$ ahyieixs (rcoftxriov," the 
body of the truth ") is the old baptismal confession well known 
to the communities for which he immediately writes. (See I. 9. 4 ; 
ovroa $i xx) tov xxvovx T*j<; xXyieixq axXivtj h exvrcp xxrk%m 
ov 5/<£ rov (3x7rr!<rf&XT0<; sleeps, "in like manner he also who 
retains immovably in his heart the rule of truth which he 
received through baptism ") ; because it is this, it is apostolic, firm 
and immovable. * 

By the fixing of the rule of truth, the formulation of which 
in the case of Irenaeus (I. 10. 1,2) naturally follows the arrange- 
ment of the (Roman) baptismal confession, the most important 
Gnostic theses were at once set aside and their antitheses 
established as apostolic. In his apostolic rule of truth Irenaeus 
himself already gave prominence to the following doctrines : 3 

1 Caspari's investigations leave no room for doubt as to the relation of the rule 
of faith to the baptismal confession. The baptismal confession was not a deposit 
resulting from fluctuating anti-heretical rules of faith; but the latter were the explan- 
ations of the baptismal confession. The full authority of the confession itself was 
transferred to every elucidation that appeared necessary, in so far as the needful 
explanation was regarded as given with authority. Each momentary formula employed 
to defend the Church against heresy has therefore the full value of the creed. This 
explains the fact that, beginning with Irenaeus' time, we meet with differently 
formulated rules of faith, partly in the same writer, and yet each is declared to be 
the rule of faith. Zahn is virtually right when he says, in his essay quoted above, 
that the rule of faith is the baptismal confession. But, so far as I can judge, he has 
not discerned the dilemma in which the Old Catholic Fathers were placed, and which 
they were not able to conceal. This dilemma arose from the fact that the Church 
needed an apostolic creed, expressed in fixed formulae and at the same time definitely 
interpreted in an anti-heretical sense; whereas she only possessed, and this not in 
all churches, a baptismal confession, contained in fixed formulae but not interpreted, 
along with an ecclesiastical tradition which was not formulated, although it no 
doubt excluded the most offensive Gnostic doctrines. It was not yet possible for 
the Old Catholic Fathers to frame and formulate that doctrinal confession, and 
they did not attempt it The only course therefore was to assert that an elastic 
collection of doctrines which were ever being formulated anew, was a fixed standard 
in so far as it was based on a fixed creed. But this dilemma — we do not know 
how it was viewed by opponents — proved an advantage in the end, for it enabled 
churchmen to make continual additions to the rule of faith, whilst at the same time 
continuing to assert its identity with the baptismal confession. We must make the 
reservation, however, that not only the baptismal confession, but other fixed 
propositions as well, formed the basis oh which particular rules of faith were 
formulated. 

* Besides Irenaeus I. 10. 1, 2, cf. 9. 1—5; 22. 1: II. 1. 1; 9. 13 28. 15 32. 3, 
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the unity of God ; the identity of the supreme God with the 
Creator ; the identity of the supreme God with the God of the 
Old Testament; the unity of Jesus Christ as the Son of the 
God who created the world; the essential divinity of Christ; 
the incarnation of the Son of God; the prediction of the 
entire history of Jesus through the Holy Spirit in the Old 
Testament; the reality of that history; the bodily reception 
(hvxpxoq avxtyipig) of Christ into heaven; the visible return 
of Christ; the resurrection of all flesh (Av£<rrx<rig nbayiq vapKOSi 
7ri(njg dv6pco7ror^rog) 9 the universal judgment. These dogmas, 
the antitheses of the Gnostic regulae, l were consequently, as 
apostolic and therefore also as Catholic, removed beyond all 
discussion. 

Tertullian followed Irenaeus in every particular. He also 
interpreted the (Romish) baptismal confession, represented it, 
thus explained, as the regula fidei, 2 and transferred to the latter 
the attributes of the confession, viz., its apostolic origin (or 
origin from Christ), as well as its fixedness and completeness. 3 
Like Irenaeus, though still more stringently, he also endeavoured 
to prove that the formula had descended from Christ, that is, 
from the Apostles, and was incorrupt. He based his demon- 
stration on the alleged incontestable facts that it contained the 
faith of those Churches founded by the Apostles, that in these 
communities a corruption of doctrine was inconceivable, because 
in them, as could be proved, the Apostles had always had 
successors, and that the other Churches were in communion with 
them (see under C). In a more definite way than Irenaeus, Tertullian 
conceives the rule of faith as a rule for the faith, 4 as the law given 

4: ITT. 1—4; 11. 1 ; 12. 9; 15. 1; 16. 5 sq.; 18. 3; 24. 1: IV. 1. 2; 9. 2; 20. 6; 
33. 7 sq.: V. Praef. 12. 5; 20. 1. 

1 See Iren. I. 31. 3: II. Praef. 19. 8. 

3 This expression is not found in Irenaeus, but is very common in Tertullian. 

8 See de praescr. 13: «Haec regula a Christo instituta nullas habet apud nos 
quaestiones." 

4 See 1. c. 14: "Ceterum manente forma regulae in suo ordine quantumlibet 
quaeras et tractes." See de virg. vol. I. 
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to faith, 1 also as a "regula doctrinae" or "doctrina regulae" 
(here the creed itself is quite plainly the regula), and even 
simply as "doctrina" or " institutio". 8 As to the content of 
the regula, it was set forth by Tertullian in three passages.* 
It is essentially the same as in Irenaeus. But Tertullian 
already gives prominence within the regula to the creation of 
the universe out of nothing, 4 the creative instrumentality of the 

1 See 1. c. 14: "Fides in regula posita est, habet legem et salutem de obser- 
vatione legis," and de vir. vol. 1. 

2 See de praescr. 21: "Si haec ita sunt, constat perinde omnem doctrinam, quae 
cum illis ecclesiis apostolicis matricibus et originalibus fidei conspiret, veritati 
deputandum . . . Superest ergo ut demonstremus an haec nostra doctrina, cujus 
regulam supra edidimus, de apostolorum traditione censeatur . . . Communicamus 
cum ecclesiis catholicis, quod nulla doctrina diversa." De praescr. 32: "Ecclesiae, 
quae licet nullum ex apostolis auctorem suum proferant, ut multo posteriores, 
tamen in eadem fide conspirantes non minus apostolicae deputantur pro consan- 
guinitate doctrinae." That Tertullian regards the baptismal confession as identi- 
cal with the regula fidei^ just as Irenaeus does, is shown by the fact that in de 
spectac. 4 ("Cum aquam ingressi Christianam fidem in legis suae verba profitemur, 
renuntiasse nos diabolo et pompae et angelis eius ore nostro contestamur.") the 
baptismal confession is the lex. He also calls it "sacramentum" (military oath) 
in ad mart. 3; de idolol. 65 de corona 11; Scorp. 4. But he likewise gives the 
same designation to the interpreted baptismal confession (de praescr. 20, 32; adv. 
Marc. IV. 5); for we must regard the passages cited as referring to this. Adv. 
Marc. I. 21: "regula sacramenti"; likewise V. 20, a passage specially instructive as 
to the fact that there can be only one regula. The baptismal confession itself had 
a fixed and short form (see de spectac. 4; de corona, 3: "amplius aliquid respon- 
dentes quam dominus in evangelio determinavit"; de bapt. 2: "homo in aqua 
demissus et inter pauca verba tinctus"; de bapt. 6, 11; de orat 2 etc.). We can 
still prove that, apart from a subsequent alteration, it was the Roman confession 
that was used in Carthage in the days of Tertullian. In de praescr. 26 Tertullian 
admits that the Apostles may have spoken some things "inter domesticos", but 
declares that they could not be communications "quae aliam regulam fidei super- 
ducerent." 

3 De praescr. 13; de virg. vol. 1; adv. Prax. 2. The latter passage is thus 
worded: "Unicum quidem deum credimus, sub hac tamen dispensatione quam 
dtxovofifetv dicimus, ut unici dei sit et filius sermo ipsius, qui ex ipso processerit, 
per quern omnia facta sunt et sine quo factum est nihil, hunc missum a patre in 
virgiuem et ex ea natum, hominem et deum, filium hominis et filium dei et 
cognominatum Iesum Christum, hunc passum, hunc mortuum et sepultum secundum 
scripturas et resuscitatum a patre et in ccelo resumptum sedere ad dextram patris, 
venturum judicare vivos et mortuos; qui exinde miserit secundum promissionem 
suam a patre spiritum s. paracletum sanctificatorem fidei eorum qui credunt in 
patrem et filium et spiritum s. Hanc regulam ab initio evangelii decucurrisse." 

4 De praescr. 13. 
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Logos, 1 his origin before all creatures, * a definite theory of 
the Incarnation, 8 the preaching by Christ of a nova lex and 
a nova promissio regni ccelorum, 4 and finally also the Trinitarian 
economy of God. 6 Materially, therefore, the advance beyond 
Irenaeus is already very significant. Tertullian's regula is in 
point of fact a doctrina. In attempting to bind the communities 
to this he represents them as schools. 6 The apostolic " lex et 
doctrina" is to be regarded as inviolable by every Christian. 
Assent to it decides the Christian character of the individual. 
Thus the Christian disposition and life come to be a matter 
which is separate from this and subject to particular conditions. 
In this way the essence of religion was split up — the most fatal 
turning-point in the history of Christianity. 

But we are not of course to suppose that at the beginning 
of the third century the actual bond of union between all the 
Churches was a fixed confession developed into a doctrine, that 
is, definitely interpreted. This much was gained, as is clear from 
the treatise de prcescriptione and from other evidence, that 
in the communities with which Tertullian was acquainted, 
mutual recognition and brotherly intercourse were made to 
depend on assent to formulae which virtually coincided with 
the Roman baptismal confession. Whoever assented to such a 
formula was regarded as a Christian brother, and was entitled 
to the salutation of peace, the name of brother, and hospitality. 7 

i L. c. 

« L. c. 

8 L. c: u id verbum filium eius appellatum, in nomine dei varie visum a patriarchis, 
in prophetis semper audi turn, postremo delatum ex spiritu patris dei et virtute in 
virginem Mariam, carnem factum," etc. 

* L. c. 

6 Adv. Prax. 2: "Unicum quidem deum credimus, sub hac tamen dispensatione 
quam dtxovofziccv dicimus, ut unici dei sit et films sermo ipsius," etc. 

6 But Tertullian also knows of a "regula discipline " (according to the New 
Testament) on which he puts great value, and thereby shows that he has by no 
means forgotten that Christianity is a matter of conduct. We cannot enter more 
particularly into this rule here. 

7 Note here the use of u contesserare " in Tertullian. See de praescr. 20 : "Itaque 
tot ac tan toe eccles'ue una est ilia ab apostolis prima, ex qua omnes. Sic omnes 
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In so far as Christians confined themselves to a doctrinal for- 
mula which they, however, strictly applied, the adoption of this 
practice betokened an advance. The scattered communities now 
possessed a "lex" to bind them together, quite as certainly as 
the philosophic schools possessed a bond of union of a real 
and practical character 1 in the shape of certain briefly for- 
mulated doctrines. In virtue of the common apostolic lex of 
Christians the Catholic Church became a reality, and was at 
the same time clearly marked off from the heretic sects. But 
more than this was gained, in so far as the Antignostic inter- 
pretation of the formula, and consequently a "doctrine", was 
indeed in some measure involved in the lex. The extent to 
which this was the case depended, of course, on the individual 
community or its leaders. All Gnostics could not be excluded 
by the wording of the confession ; and, on the other hand, every 
formulated faith leads to a formulated doctrine, as soon as it 
is set up as a critical canon. What we observe in Irenaeus 
and Tertullian must have everywhere taken place in a greater 
or less degree ; that is to say, the authority of the confessional 
formula must have been extended to statements not found in 
the formula itself. 

We can still prove from the works of Clement of Alexan- 
dria that a confession claiming to be an apostolic law of faith, 2 
ostensibly comprehending the whole essence of Christianity, was 
not set up in the different provincial Churches at one and the 

prima et omnes apostolicae, dum una omnes. Probant unitatem communicatio pacis 
et appellatio fraternitatis et contesst ratio hospitalitatis, quae iura non alia ratio 
regit quam eiusdem sacramenti una traditio.' 1 De praescr. 36: "Videamus 3 quid 
ecclesia Romanensis cum Africanis ecclesiis contesserarit" 

1 We need not here discuss whether and in what way the model of the phil- 
osophic schools was taken as a standard. But we may refer to the fact that from 
the middle of the second century the Apologists, that is the Christian philosophers, 
had exercised a very great influence on the Old Catholic Fathers. But we cannot 
say that 2. John 7 — 11 and Didache XL I f. attest the practice to be a very old 
one. These passages only show that it had preparatory stages; the main element, 
namely, the formulated summary of the faith, is there sought for in vain* 

5 Herein lay the defect, even if the content of the law of faith had coincided 
completely with the earliest tradition. A man like Tertullian knew how to protect 
himself in his own way from this defect, but his attitude is not typical. 
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same time. From this it is clearly manifest that at this period 
the Alexandrian Church neither possessed a baptismal confession 
similar to that of Rome, nor understood by "regula fidei" 
and synonymous expressions a collection of beliefs fixed in 
some fashion and derived from the apostles. 2 Clement of 
Alexandria in his Stromateis appeals to the holy (divine) 

1 Hegesippus, who wrote about the time of Eleutherus, and was in Rome about 
the middle of the second century (probably somewhat earlier than Irenaeus), already 
set up the apostolic rule of faith as a standard. This is clear from the description 
of his work in Euseb., H. E. IV. 8. 2 (sv ttsvts a-vyypxfjuMxaiv rijv cckKolv^ nxpcc- 
doaiv rov atiroo'TOtoxoC KypvypocTOQ viro (ivy (jlcct to- xya voq) as well as from the fragments 
of this work (I.e. IV. 22. 2, 3: 6 ipQoQ AdyoQ and § 5 epipiaxv t$v livwo'tv rvjq 
eKKAijo'fatQ QfoptiAacfotQ x6yot$ xetra toC QeoV\ see also § 4). Hegesippus already 
regarded the unity of the Church as dependent on the correct doctrine. Polycrates 
(Euseb., H. E. V. 24. 6) used the expression 6 xccvuv rfc irfo-recoQ in a very wide 
sense. But we may beyond doubt attribute to him the same conception with regard 
to the significance of the rule of faith as was held by his opponent Victor The 
Antimontanist (in Euseb. H. E. V. 16. 22.) will only allow that the martyrs who 
went to death for the xxrx otktystuv t/o'tiq were those belonging to the Church. 
The regula fidei is not here meant, as in this case it was not a subject of dispute. 
On the other hand, the anonymous writer in Eusebius, H. E. V. 28. 6, 13 understood 
by rb eKxhyo-tzo-TiKOv ^povtuxec or 6 xecvibv rtJQ a.p%xlx$ frfo , Tew$ the interpreted 
baptismal confession, just as Irenaeus and Tertullian did. Hippolytus entirely agrees 
with these (see Philosoph. Praef., p. 4. v. 50 sq. and X. 32 — 34). Whether we are 
to ascribe the theory of Irenaeus to Theophilus is uncertain. His idea of the Church 
is that of Irenaeus (ad Autol. II. 14): dedwxev 6 ©eo? rZ k6<t\j.u Kv(j.cci\>Q(/.svca tccci 
Xetf^a^o^evta tiro r&v ocfMCcpr^ixxrcav tccq (rvvetyorytk^ Aeyopevxi; te ekk^o-ixq dytot^ 
hv oitQ KxbxTrep Xiy.iaiv suoppctQ ev vfaotQ at IiIxvkxXIxi rifc etAyUi'ecQ eta-fv. . . Kat 
ua"7T6p etZ vijo'ot sta'tv 'irspxi Trsrpa^EiQ xect 'ctvvdpot xeet KxecpTrot xat QqpiwdetQ xoti 
ototKviTOt S7rt fi^xfiy r&v wtedvTM . . . oVtuq sta'tv at lilx<jx.xxixi tvk TAaysfg, Xiyu 

8 This has been contested by Caspari (Ztschr. f. Kirchl. Wissensch. 1886, Part. 7, 
p. 352 ff. : "Did the Alexandrian Church in Clement's time possess a baptismal 
confession or not"?); but his arguments have not convinced me. Caspari correctly 
shows that in Clement the expression "ecclesiastical canon" denotes the summary 
of the Catholic faith and of the Catholic rule of conduct; but he goes on to trace 
the baptismal confession, and that in a fixed form, in the expression *f %epi ruv 
(Jieyio-Toov 6f4.oAoyfee> Strom. VII. 15. 90 (see remarks on this passage below), and is 
supported in this view by Voigt, 1. c. p. 196 ff. I also regard this as a baptismal 
confession; but it is questionable if it was definitely formulated, and the passage 
is not conclusive on the point. But, supposing it to be definitely formulated, who 
can prove that it went further than the formula in Hermas, Mand. I. with the 
addition of a mere mention of the Son and Holy Spirit. That a free kerygma of 
Christ and some other matter were added to Hermas, Mand. I. may still be proved 
by a reference to Orig., Comm. in Joh. XXXII. 9 (see the passage in vol. I. p. 155.). 
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Scriptures, to the teaching of the Lord, x and to the standard 
tradition which he designates by a great variety of names, 
though he never gives its content, because he regards the whole 
of Christianity in its, present condition as needing to be recon- 
structed by gnosis, and therefore as coming under the head of 
tradition. a In one respect therefore, as compared with Irenaeus 
and Tertullian, he to some extent represents an earlier stand- 
point; he stands midway between them and Justin. From this 
author he is chiefly distinguished by the fact that he employs 
sacred Christian writings as well as the Old Testament, makes 
the true Gnostic quite as dependent on the former as on the 
latter and has lost that naive view of tradition, that is, the 
complete content of Christianity, which Irenaeus and Tertullian 
still had. As is to be expected, Clement too assigns the 
ultimate authorship of the tradition to the Apostles; but it is 
characteristic that he neither does this of such set purpose as 
Irenaeus and Tertullian, nor thinks it necessary to prove that 
the Church had presented the apostolic tradition intact. But 
as he did not extract from the tradition a fixed complex of 
fundamental propositions, so also he failed to recognise the import- 
ance of its publicity and catholicity, and rather placed an esoteric 
alongside of an exoteric tradition. Although, like Irenaeus and 
Tertullian, his attitude is throughout determined by opposition to the 
Gnostics and Marcion, he supposes it possible to refute them 
by giving to the Holy Scriptures a scientific exposition which 
must not oppose the xxvoov rfjs ixxtyo-lxg, that is, the Christian 
common sense, but receives from it only certain guiding rules. 
But this attitude of Clement would be simply inconceivable 
if the Alexandrian Church of his time had already employ- 
ed the fixed standard applied in those of Rome, Carthage 



1 «H Kvpitzxvj tifiourxxXiet, e.g., VI. 15. 124; VI. 18. 165; VII. 10. 575 VII. 15.90; 
VII. 18. 165, etc. 

3 We do not find in Clement the slightest traces of a baptismal confession 
related to the Roman, unless we reckon the ®eb$ xotyroxpuroap or sJq 0. t. as such. 
But this designation of God is found everywhere and is not characteristic of the 
baptismal confession. In the lost treatise on the Passover Clement expounded the 
" irxpec$6<ret$ ruv ap%4iuv ir pea-pure pwv" which had been transmitted to him. 
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and Lyons. * Such a standard did not exist ; but Clement 
made no distinction in the yet unsystematised tradition, even 
between faith and discipline, because as a theologian he was 
not able to identify himself with any single article of it without 

1 Considering the importance of the matter it is necessary to quote as copiously 

as possible from original sources. In Strom. IV. 15. 98, we find the expression 

6 xxvjv tvjg irt'o-recoQ; but the context shows that it is used here in a quite general 

sense. With regard to the statement of Paul: "whatever you do, do it to the 

glory of God," Clement remarks foet tiro rov xxv6vx t%q TTiO-reuQ %oietv exirerpxnrxi. 

la Strom. I. 19. 96; VI. 15. 125; VI. 18. 165; VII. 7. 41 ; VII. 15. 90; VII. 16. 105 we find 

6 xxvmv rfc sxxXfjo-fxt; (exx^a-ixornxoo). In the first passage that canon is the rule for the 

right observance of the Lord*s Supper. In the other passages it describes no doubt the 

correct doctrine, that is, the rule by which the orthodox Gnostic has to be guided 

i » contrast with the heretics who are guided by their own desires (it is therefore 

parallel to the lilxvxxhix rov xvpiov)\ but Clement feels absolutely no need to 

mention wherein this ecclesiastical canon consists. In Strom IV. 1.3; VI. 15. 124; VI* 

I S« I 3 I 5 VII. 16. 94, we find the expression 6 xxvuv ry$ xAyQeixQ. In the first 

passage it is said: $ yoVv xxrx rov ryt; xAyQet'x$ xxvdvx yvuo-rtxvjt; 7rzpcc$6<rew<; 

QvctoAoytx, pxXXov l\ eiroirreix, ex rov Kepi xoo'i^oyovixQ ijprtjrxt X6ycv, hvOevtie 

uvxfixivovo-x It* rb beohoyixov s!$oq. Here no one can understand by the rule of 

truth what Tertullian understood by it. Very instructive is the second passage in 

which Clement is dealing jwith the right and wrong exposition of Scripture. He 

says first: xxpxxxrxtyxy u%ohi^O{j.ivyi ®eta $ xotrx ryv rov xvpiov hdxcxxAt'xv hoc 

roav uxoa'rohoov xvroV r%Q Qeoo , e^oV<; Trxpxdoo-ewQ o'vvectQ rs xxi <rv\)x<iKv\(Ttc,\ then 

he demands that the Scriptures be interpreted xxrx rbv t>Jc xAyQe/xs xxvqvx, or t. 

\x.kXvi<t. xxv. ; and continues (125): xxv&v $e exxX^o-ixa-rtx^ tj vvvwdix xxi $ cvfji- 

fycovix v6\jlov re xxi Tpo^rav r% xxrx ryv rov xvpiov irxpovo'fxv irxpxdidopevy 

foxfyxy. Here then the agreement of the Old Testament with the Testament of 

Christ is described as the ecclesiastical canon. Apart from the question as to 

whether Clement is here already referring to a New Testament canon of Scripture, his 

rule agrees with Tertullian's testimony about the Roman Church : " legem et proph- 

etas cum evangelicis et apostolicis litteris miscet." But at any rate the passage shows 

the broad sense in which Clement used the term " ecclesiastical canon." The following 

expressions are also found in Clement: tj xAyGvjt; ry$ pxxxpfxs $t$x<rxx^ixQ , prxpx$oo'tQ 

(I. 1. 1 1), xi xyixt 7rxpx$6o'€i$ (VII. 18. 1 10), $ ehxtefc xxi creyLvb$ rifc 7rxpx$6o-eu<; xxvuv 

(all gnosis is to be guided by this, see also \\ xxrx rvjv defxv 7rxpx$oo , iv <piXo<ro<pfx, 

I, 1. 15. I: 11. 52., also the expression jJ heix irxpx'doo'iQ (VII. 16. 103), 3 exxhvi- 

cixo'rtxtj TrxpxdociQ (VII. 1 6. 95), xt rov XptrroC 7rxpx$6o , etq (VII. 16. 99), *f roV 

xvpiov Kxpotioo-ts (VII. 17. 106: VII. 16. 104), $ Qeoo-epiiQ xxp&bovi$ (VI. 15. 124). 

Its content is not more precisely defined, and, as a rule, nothing more can be 

gathered from the context than what Clement once calls rb xotvbv rfc Trt'creuQ 

(VII. 16. 97). Where Clement wishes to determine the content more accurately he 

makes use of supplementary terms. He speaks, e.g., in III. 10. 66 of the xxrx 

ithybelxv elxyyeAtxoQ xxvuv, and means by that the tradition contained in the Gospels 

recognised by the Church in contradistinction to that found in other gospels (IV. 4. 15 : 

xxrx rbv xxvovx roC ehxyyehiov = xxrx r. evxyy.). In none of these formulae is 
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hesitation, and because he ascribed to the true Gnostic the 
ability to fix and guarantee the truth of Christian doctrine. 

Origen, although he also attempted to refute the heretics 
chiefly by a scientific exegesis of the Holy Scriptures, exhibits 

any notice taken of the Apostles. That Clement (like Justin) traced back the public 
tradition to the Apostles is a matter of course and manifest from I. I. n, where 
he gives an account of his early teachers (of fikv rtjv xXyty rfjq y.xxxpix$ cu^ovreQ 
lilx<rx.x\ix$ vxpctdoviv ei/6v$ Sexb Herpov re xxi *Ixxwpov> 'Iw&vvov re xxi TlxvXov 
r&v uyicov xTrovrdkuv, ttcuq irxpx irxrpb'G exle%6yLevo$ ifxov $vj <rvv Sell) xxi biq fip&Q 
rx xpoyovtxx exelvx xcci oexovrohixx xxrxfya , 6tievoi a"xip(JLxrx). Clement does not 
yet appeal to a hierarchical tradition through the bishops, but adheres to the 
natural one through the teachers, though he indeed admits an esoteric tradition 
alongside of it On one occasion he also says that the true Gnostic keeps the 
olxo9toXix\\ xcci exxXyo-ixo-rtxvi ipforopfx r&v doypx'rMv (VII. 16. 1 04). He has no 
doubt that : pix $ 7rx*vruv yeyove r&v x t KQ<rr6h<av taa-xsp lilxaxxXlx oVtwq Be xcci 
il irccp&doo-ts (VII. 17. 108). But all that might just as well have been written in 
the first half of the second century. On the tracing back of the Gnosis, the esoteric 
tradition, to the Apostles see Hypotyp. in Euseb., H. E. II. 1. 4, Strom. VI. 15. 131 : 
xlrixx $i$d^xvroc; roC awry pot; tovq xxoa'r6Xov<i ii t%q eyyp&tyov 'xypxQcQ ij^jj xcci 
eh *IH-&Q dixfo'Borxt 7rxp&$o<rH;. VI. 7. 61 : >j yvurtQ $e ccurtt \\ xxrx foxBox^Q (this is 
the only place where I find this expression) etq dkfyovQ ex r&v cciroo-rokwv ecypxQwQ 
7rxpx$o0e7<rx x&rsAtf At/fcv, ibid y yvwe-rixvi irxpxBoo'tQ ; VII. 10. 55 : i\ yvutrtQ ex 
irccpcc$6o-eu$ BixfoBopevii role; cc%iov<; <r<px<; cevrovq rifc Bihxvxxhix$ irxpexopevotQ otov 
TrxpxxxrxQjxij ey%eipt^erxi. In VII. 17. 106 Clement has briefly recorded the theories 
of the Gnostic heretics with regard to the apostolic origin of their teaching, and 
expressed his doubts. That the tradition of the "Old Church", for so Clement 
designates the orthodox Church as distinguished from the "human congregation" 
of the heretics of his day, is throughout derived from the Apostles, he regards as 
so certain and self-evident that, as a rule, he never specially mentions it, or gives 
prominence to any particular article as apostolic. But the conclusion that he had 
no knowledge of any apostolic or fixed confession might seem to be disproved by 
one passage. It is said in Strom. VII. 15. 90 : Mif ri cilv> el xoci %xpx$xfy tiq 
o-vvOvixcc<; xoci r\\v bpoXoyixv xccpehQoi tyjv Tpdg *}ft££, fox rbv tyevo-xfievov r*jv cfxoXoyixv 
x$e\6[iebx rifc x^eixQ xxi tj/us7$, aAA' «<j xtyevdelv XPV rbv evieixy xxi (jl^Iv uv 
vireo-xiTXt xxvpoVv xxv 'xXAoi rtveQ 7rxpx@xfvuo-i avvfyxx;, oVtcoq xxi £/u£g xxrx 
(j.yj$ivx rpdnav rbv exxAtfO'txo'rtxbv irxpxfixt'vetv irporyxet xxvdvx xxi {jlxKkttx tjjv 
ire pi r&v yLeyivrm bpohoyixv yyLet$ pev QvAcirrofJiev, ol $e 7rxpxfixtvov<ri. But in 
the other passages in Clement where hpoKoyix appears it nowhere signifies a fixed 
formula of confession, but always the confession in general which receives its 
content according to the situation (see Strom. IV. 4. 15; IV. 9. 71 ; III. 1. 4: 
eyxpxreix aapxTo; vxepotyix xxrx r\\v xpoQ Qebv dpokoyixv). In the passage quoted 
it means the confession of the main points of the true doctrine. It is possible or 
probable that Clement was here alluding to a confession at baptism, but that is 
also not quite certain. At any rate this one passage cannot prove that Clement 
identified the ecclesiastical canon with a formulated confession similar to or identical 
with the Roman, or else such identification must have appeared more frequently 
in his works. 
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an attitude which is already more akin to that of Irenaeus and 
Tertullian than to that of Clement. In the preface to his great work, 
"De principiis," he prefixed the Church doctrine as a detailed 
apostolic rule of faith, and in other instances also he appealed 
to the apostolic teaching. l It may be assumed that in the 
time of Caracalla and Heliogabalus the Alexandrian Christians 
had also begun to adopt the principles acted upon in Rome 
and other communities. 3 The Syrian Churches, or at least a 
part of them, followed still later. 3 There can be no doubt that, 
from the last decades of the third century onward, one and the 
same confession, identical not in its wording, but in its main 
features, prevailed in the great confederation of Churches ex- 
tending from Spain to the Euphrates and from Egypt to beyond 
the Alps. 4 It was the basis of the confederation, and therefore 
also a passport, mark of recognition, etc., for the orthodox Chris- 

1 De princip. 1. I. prsef. § 4—10., IV. 2. 2. Yet we must consider the passage 
already twice quoted, namely, Com. in John. XXXII. 9, in order to determine the 
practice of the Alexandrian Church at that time. Was this baptismal confession not 
perhaps compiled from Herm., Mand. I., and Christological and theological teachings, 
so that the later confessions of the East with their dogmatic details are already 
to be found here? 

2 That may be also shown with regard to the New Testament canon. Very 
important is the declaration of Eusebius (H. E. VI. 14) that Origen, on his own 
testimony, paid a brief visit to Rome in the time of Zephyrinus, t£ because he 
wished to become acquainted with the ancient Church of the Romans." We learn 
from Jerome (de vir. inl. 61) that Origen there became acquainted with Hippolytus, 
who even called attention to his presence in the church in a sermon. That Origen 
kept up a connection with Rome still later and followed the con Aids there with 
keen interets may be gathered from his works. (See Dollinger, u Hippolytus und 
Calixtus" p. 254 ff.) On the other hand, Clement was quite unacquainted with that 
city. Bigg therefore l.c. rightly remarks: "The West is as unknown to Clement as it 
was to his favourite Homer." That there was a formulated x'kttis xcct c^ohoyix in 
Alexandria about 250 A.D. is shown by the epistle of Dionysius (Euseb., H. E. VII. 8) 
He says of Novatian, xvctrpixet rtjv 7rpb hourpov -rta'rtv kcu dfMokoyictv. Dionysius 
would hardly have reproduced this Roman reproach in that way, if the Alexandrian 
Church had not possessed a similar T forte. 

3 The original of the Apostolic Constitutions has as yet no knowledge of the 
Apostolic rule of faith in the Western sense. 

4 The close of the first homily of Aphraates shows how simple, antique, and 
original this confession still was in outlying districts at the beginning of the fourth 
century. On the other hand, there were oriental communities where it was already 
heavily weighted with theology. 
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tians. The interpretation of this confession was fixed in certain 
ground features, that is, in an Antignostic sense. But a definite 
theological interpretation was also more and more enforced. 
By the end of the third century there can no longer have been 
any considerable number of outlying communities where the 
doctrines of the pre-existence of Christ and the identity of this 
pre-existent One with the divine Logos were not recognised as 
the orthodox belief. l They may have first become an " aposto- 
lic confession of faith" through the Nicene Creed. But even 
this creed was not adopted all at once. 

B. The designation of selected writings read in the churches as 
New Testament Scriptures or, in other words, as a collection 
of apostolic writings. 3 

Every word and every writing which testified of the xvptog 
(Lord) was originally regarded as emanating from him, that is, from 
his spirit : v O$sv vj nvpiorviq XxXslrxi ixeT Kvptos i<rrtv. (Didache IV. I ; 

1 Cf. the epistles of Cyprian, especially ep. 69. 70. When Cyprian speaks (69. 7) 
of one and the same law which is held by the whole Catholic Church, and of one 
symbol with which she administers baptism (this is the first time we meet with this 
expression), h's words mean far more than the assertion of Irenseus that the con- 
fession expounded by him is the guiding rule in all Churches; for in Cyprian's 
time the intercourse of most Catholic communities with each other was so regulated 
that the state of things in each was to some extent really known. Cf. also Novatian, 
"de trinitate seu de regula fidei," as well as the circular letter of the Synod of 
Antioch referring to the Metropolitan Paul (Euseb., H. E. VII. 30. 6 . . . faoo-rkq 
tov kccvovoq eiri x'f3$ifA* xotl v6Qx ^il&yyLotrot /t-t«TgA>jAt/0gv), and the homilies of 
Aphraates. The closer examination of the last phase in the development of the 
confession of faith during this epoch, when the apostolic confessions received an 
interpretation in accordance with the theology of Origen, will be more conveniently 
left over till the close of our description (see chap. 7 fin). 

3 See the histories of the canon by Credner, Reuss, Westcott, Hilgenfeld, 
Schmiedel, Holtzmann, and Weiss; the latter two, which to some extent supplement 
each other, are specially instructive. To Weiss belongs the merit of having kept 
Gospels and Apostles clearly apart in the preliminary history of the canon (see 
Th. L. Z. 1886. Nr. 24); Zahn, Gesch. des N. Tlichen Kanons, 2 vols, 1888 ff.; 
Harnack, Das Neue Test, um d. J. 200, 1889 ; Voigt, Eine verschollene Urkunde 
des antimontan. Kampfes, 1 891, p. 236 ff.; Weizsacker, Rede bei der akad. Preis- 
vertheilung, 1892. Nov.; Koppel, Stud. u. Krit 1 891, p. 102 ff.;Barth, Neue Jahrbb. 
f. deutsche Theologie, 1893, p. 56 ff. The following account gives only a few 
aspects of the case, not a history of the genesis of the canon. 
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see also I Cor. XII. 3). Hence the contents were holy. l In this 
sense the New Testament is a "residuary product," just as the 
idea of its inspiration is a remnant of a much broader view. 
But on the other hand, the New Testament is a new creation 
of the Church, 2 inasmuch as it takes its place alongside of 
the Old — which through it has become a complicated book for 
Christendom, — as a Catholic and apostolic collection of Scrip- 
tures containing and attesting the truth. 

Marcion had founded his conception of Christianity on a new 
canon of Scripture, 3 which seems to have enjoyed the same 
authority among his followers as was ascribed to the Old Test- 
ament in orthodox Christendom. In the Gnostic schools, which 
likewise rejected the Old Testament altogether or in part, Evangelic 
and Pauline writings were, by the middle of the second century, 
treated as sacred texts and made use of to confirm their theological 

1 "Holy" is not always equivalent to "possessing absolute authority." There 
are also various stages and degrees of "holy." 

* I beg here to lay down the following principles as to criticism of the New 
Testament (1) It is not individual writings, but the whole book that has been 
immediately handed down to us. Hence, in the case of difficulties arising, we 
must first of all enquire, not whether the title and historical setting of a book are 
genuine or not, but if they are original, or were only given to the work when it 
became a component part of the collection. This also gives us the right to assume 
interpolations in the text belonging to the time when it was included in the canon, 
though this right must be used with caution. (2) Baur's Q tendency-criticism ' has fallen 
into disrepute; hence we must also free ourselves from the pedantry and hair-splitting 
which were its after effects. In consequence of the (erroneous) assumptions of the 
Tubingen school of critics a suspicious examination of the texts was justifiable and 
obligatory on their part. (3) Individual difficulties about the date of a document 
ought not to have the result of casting suspicion on it, when other good grounds 
speak in its favour; for, in dealing with writings which have no, or almost no 
accompanying literature, such difficulties cannot fail to arise. (4) The condition 
of the oldest Christianity up to the beginning of the second century did not favour 
literary forgeries or interpolations in support of a definite tendency. (5) We must 
remember that, from the death of Nero till the time of Trajan, very little is known 
of the history of the Church except the fact that, by the end of this time, 
Christianity had not only spread to an astonishing extent, but also had become 
vigorously consolidated. 

8 The novelty lies first in the idea itself, secondly in the form in which it was 
worked out, inasmuch as Marcion would only admit the authority of one Gospel 
to the exclusion of all the rest, and added the Pauline epistles which had orig- 
inally little to do with the conception of the apostolic doctrinal tradition of the 
Church. 
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speculations. * On the other hand, about the year 1 50 the main body 
of Christendom had still no collection of Gospels and Epistles possess- 
ing equal authority with the Old Testament, and, apart from Apoca- 
lypses, no new writings at all, which as such, that is, as sacred texts, 
were regarded as inspired and authoritative. * Here we leave 

1 It is easy to understand that, wherever there was criticism of the Old Testament, 
the Pauline epistles circulating in the Church would be thrust into the foreground. 
The same thing was done by the Manichseans in the Byzantine age. 

8 Four passages may be chiefly appealed to in support of the opposite view, viz., 
2 Peter III. \6 ; Polycarp ep. 12. 15 Barn. IV. 14; 2 Clem. II. 4. But the first is 
put out of court, as the second Epistle of Peter is quite a late writing. The second 
is only known from an unreliable Latin translation (see Zahn on the passage: 
'verba "his scripturis" suspecta Sunt, cum interpres in c. II. 3 ex suis inseruerit 
"quod dictum est'"), and even if the latter were faithful here, the quotation from 
the Psalms prefixed to the quotation from the Epistle to the Ephesians prevents us 
from treating the passage as certain evidence. As to the third passage (ft jf nore, wq 
yeypxierott, toAAo/ xAjjto/, hhiyoi $e cxAexroi £t?pefl£;/t*«v), it should be noted that the 
author of the Epistle of Barnabas, although he makes abundant use of the evangelic 
tradition, has nowhere else described evangelic writings as ypaiQij* and must have 
drawn from more sources than the canonic Gospels. Here, therefore, we have an 
enigma which may be solved in a variety of ways. It seems worth noting that 
it is a saying of the Lord which is here in question. But from the very beginning 
words of the Lord were equally reverenced with the Old Testament (see the Pauline 
Epistles). This may perhaps explain how the author — like 2 Clem. II. 4: iripetdl 
ypa<pij hey er '6rt oZx vjXQov xeekeo-au Stxett'ovQ «AAa «/t*«pT«Ao«/$— has introduced a 
saying of this kind with the same formula as was used in introducing Old Test- 
ament quotations. Passages, such as Clem. XIII. 4 : Xeyti 6 Geo? oh %&pi$ vfJitv si 
ciyaTrccTe x.t.a. would mark the transition to this mode of expression. The correctness 
of this explanation is confirmed by observation of the fact that the same formula 
as was employed in the case of the Old Testament was used in making quotations 
from early Christian apocalypses, or utterances of early Christian prophets in 
the earliest period. Thus we already read in Ephesians V. 14 : $t& Xsysr 'iyetpe 
6 xx4sv$uv Ktxi clvomttx ex t&v vsxpcSv kou l7ri$otv<nt (to i 6 Xpi<rr6q. That, 
certainly, is a saying of a Christian prophet, and yet it is introduced with the 
usual "Aeye/". We also find a saying of a Christian prophet in Clem. XXIII. 
(the saying is more complete in 2 Clem. XI.) introduced with the words: $ ypec<pij 
k"t'^ faou Xsyei. These examples may be multiplied still further. From 
all this we may perhaps assume that the trite formulae of quotation a ypcc<^>i t 
yeypotTTTUt" etc., were applied wherever reference was made to sayings of the Lord 
and of prophets that were fixed in writings, even when the documents in question 
had not yet as a whole obtained canonical authority. Finally, we must also draw 
attention to the following: — The Epistle of Barnabas belongs to Egypt; and there 
probably, contrary to my former opinion, we must also look for the author of the 
second Epistle of Clement. There is much to favour the view that in Egypt 
Christian writings were treated as sacred texts, without being united into a collection 
of equal rank with the Old Testament. (See below on this point.) 
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out of consideration that their content is a testimony of the 
Spirit. From the works of Justin it is to be inferred that the 
ultimate authorities were the Old Testament, the words of the 
Lord, and the communications of Christian prophets. l The 
memoirs of the Apostles [xTroyLVv^iovkxjiioLTx ruv x7TO(tt6xoov = 
t» evxyyeXix) owed their significance solely to the fact that 
they recorded the words and history of the Lord and bore 
witness to the fulfilment of Old Testament predictions. There 
is no mention whatever of apostolic epistles as holy writings of 
standard authority. 3 But we learn further from Justin that the 
Gospels as well as the Old Testament were read in public 
worship (Apol. I. 67) and that our first three Gospels were already 
in use. We can, moreover, gather from other sources that other 
Christian writings, early and late, were more or less regularly 
read in Christian meetings. 3 Such writings naturally possessed 
a high degree of authority. As the Holy Spirit and the Church 
are inseparable, everything that edifies the Church originates 
with the Holy Spirit, 4 which in this, as well as every other 
respect, is inexhaustibly rich. Here, however, two interests were 
predominant from the beginning, that of immediate spiritual 
edification and that of attesting and certifying the Christian 

1 See on Justin Bousset. Die Ew. — Citate Justins. Gott, 1891. We may also 
infer from the expression of Hegesippus (Euseb., H. E. IV. 22. 3 ; Stephanus Gobarus 
in Photius, Bibl. 232. p. 288) that it was not Christian writings, but the Lord himself, 
who was placed on an equality with Law and Prophets. Very instructive is the 
formula: "Libri et epistolse Pauli viri iusti" («/ x«$' v,ft&s fi'.fiXoi xaii ott Trpoo-eiri- 
rovroiQ g7rto-T0Axi YlauAov roV io-fov uv$p6<;), which is found in the Acta Mart. 
Scillit. anno 180 (ed. Robinson, Texts and Studies, 1891, I. 2, p. 114 f.), and tempts 
us to make certain conclusions. In the later recensions of the Acta the passage, 
characteristically enough, is worded: "Libri evangeliorum et epistolae Pauli viri 
sanctissimi apostoli" or u Quattuor evv. dom. nostri J. Chr. et epp. S. Pauli ap. et 
omnis divinitus inspirata scriptura." 

3 It is worthy of note that the Gnostics also, though they quote the words of 
the Apostles (John and Paul) as authoritative, place the utterances of the Lord on 
an unattainable height. See in support of this the epistle of Ptolemy to Flora. 

3 Rev. I. 3;Herm. Vis. II. 4; Dionys. Cor. in Euseb., IV. 23. 11. 

4 Tertullian, this Christian of the primitive type, still reveals the old conception 
of things in one passage where, reversing 2 Tim. III. 16, he says (de cult u fern. 1. 3) 
"Legimus omnem scripturam wdincationi habilem divinitus inspirari." 
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Kerygtna (jJ &<r<pxXeix ruv x6yccv). The ecclesiastical canon was 
the result of the latter interest, not indeed in consequence of 
a process of collection, for individual communities had already 
made a far larger compilation, l but, in the first instance, through 
selection, and afterwards, but not till then, through addition. 
We must not think that the four Gospels now found in the 
canon had attained full canonical authority by the middle of the 
second century, for the fact — easily demonstrable — that the 
texts were still very freely dealt with about this period is 
in itself a proof of this. a Our first three Gospels contain pas- 
sages and corrections that could hardly have been fixed before 
about the year 1 50. Moreover, Tatian's attempt to create a new 
Gospel from the four shews that the text of these was not yet 
fixed. 8 We may remark that he was the first in whom we 
find the Gospel of John 4 alongside of the Synoptists, and these 
four the only ones recognised. From the assault of the "Alogi" 
on the Johannine Gospel we learn that about 160 the whole of 
our four Gospels had not been definitely recognised even in 
Asia Minor. Finally, we must refer to the Gospel of the Egyp- 

1 The history of the collection of the Pauline Epistles may be traced back to 
the first 'century (1 Clem. XLVII. and like passages). It follows from the Epistle of 
Polycarp that this native of Asia Minor had in his hands all the Pauline Epistles 
(quotations are made from nine of the latter; these nine imply the four that are 
wanting, yet it must remain an open question whether he did not yet possess 
the Pastoral Epistles in their present form), also 1 Peter, 1 John (though he has not 
named the authors of these), the first Epistle of Clement and the Gospels. The 
extent of the writings read in churches which Polycarp is thus seen to have had 
approaches pretty nearly that of the later recognised canon. Compare, however, 
the way in which he assumes sayings from those writings to be well known by 
introducing them with u et$6re$" (I. 3; IV. 1; V. I). Ignatius likewise shows him- 
self to be familiar with the writings which were subsequently united to form the 
New Testament. We see from the works of Clement, that, at the end of the second 
century, a great mass of Christian writings were collected in Alexandria and were 
used and honoured. 

a It should also be pointed out that Justin most probably used the Gospel of 
Peter among the uToixvyixovevfiotTOiy see Texte u. Unters. IX. 2. 

3 See my article in the Zeitschr. f. K. Gesch. Vol. IV. p. 471 ff. Zahn (Tatian's 
Diatessaron, 1 881) takes a different view. 

4 Justin also used the Gospel of John, but it is a disputed matter whether he 
regarded and used it like the other Gospels. 
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tians, the use of which was not confined to circles outside the 
Church. l 

From the middle of the second century the Encratites stood 
midway between the larger Christendom and the Marcionite Church 
as well as the Gnostic schools. We hear of some of these using 
the Gospels as canonical writings side by side with the Old 
Testament, though they would have nothing to do with the 
Epistles of Paul and the Acts of the Apostles. a But Tatian, 
the prominent Apologist, who joined them, gave this sect a 
more complete canon, an important fact about which was its 
inclusion of Epistles of Paul. Even this period, however, still sup- 
plies us with no testimony as to the existence of a New Testament 
canon in orthodox Christendom, in fact the rise of the so-called 
" Montanism n and its extreme antithesis, the " Alogi ", in Asia Minor 
soon after the middle of the second century proves that there was 
still no New Testament canon there; for, if such an authori- 
tative compilation had existed, these movements could not have 
arisen. If we gather together all the indications and evidence 
bearing on the subject, we shall indeed be ready to expect the 
speedy appearance in the Church of a kind of Gospel canon 
comprising the four Gospels ; 3 but we are prepared neither for 
this being formally placed on an equality with the Old Testa- 
ment, nor for its containing apostolic writings, which as yet 
are only found in Marcion and the Gnostics. The canon emerges 
quite suddenly in an allusion of Melito of Sardis preserved 
by Eusebius, 4 the meaning of which is, however, still dubious ; 
in the works of Irenaeus and Tertullian; and in the so-called 
Muratorian Fragment. There is no direct account of its origin 

1 The Sabellians still used it in the third century, which is a proof of the great 
authority possessed by this Gospel in Christian antiquity. (Epiph., H. 62. 2.) 

» Euseb., H. E. IV. 29. 5. 

8 In many regions the Gospel canon alone appeared at first, and in very 
many others it long occupied a more prominent place than the other canonical 
writings. Alexander of Alexandria, for instance, still calls God the giver of the 
Law, the Prophets, and the Gospels (Theodoret, I. 4). 

4 Euseb., H. E. II. 26. 13. As Melito speaks here of the atxpifieiot r&v TrocXcttSZv 
|3/|3a/«v, and of rx (3i(2Ai'cc t%q notXauxq duxfyxij^ we may assume that he kuows rx 
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and scarcely any indirect; yet it already appears as something 
to all intents and purposes finished and complete. l Moreover, 
it emerges in the same ecclesiastical district where we were first 
able to show the existence of the apostolic regula fidei. We 
hear nothing of any authority belonging to the compilers, be- 
cause we learn nothing at all of such persons. 3 And yet the 
collection is regarded by Irenaeus and Tertullian as completed. 
A refusal on the part of the heretics to recognise this or that 
book is already made a severe reproach against them. Their 
Bibles are tested by the Church compilation as the older one, 
and the latter itself is already used exactly like the Old Testa- 
ment. The assumption of the inspiration of the books; the 
harmonistic interpretation of them ; the idea of their absolute 
sufficiency with regard to every question which can arise and every 
event which they record; the right of unlimited combination of 
passages ; the assumption that nothing in the Scriptures is without 
importance; and, finally, the allegorical interpretation: are the 
immediately observable result of the creation of the canon. 3 

1 We may here leave undiscussed the hesitancy with regard to the admissibility 
of particular books. That the Pastoral Epistles had a fixed place in the canon 
almost from the very first is of itself a proof that the date of its origin cannot 
be long before 1 80. In connection with this, however, it is an important cir- 
cumstance that Clement makes the general statement that the heretics reject the 
Epistles to Timothy (Strom. II. 12. $2: of clttI r&v ocipeaewv rkq nptiq TtpdQeov 
aOeroCa-iv tTrto-Tok&G). They did not happen to be at the disposal of the Church 
at all till the middle of the second century. 

3 Yet see the passage from Tertullian quoted, p. 15, note I ; see also the " recep- 
tior", de pudic. 20, the cause of the rejection of Hennas in the Muratori an Fragment 
and Tertull. de bapt. 17:" Quodsi quae Pauli perperam scripta sunt exemplum 
Theclae ad licentiam mulierum docendi tinguendique defendunt, sciant in Asia 
presbyterum, qui earn scripturam construxit, quasi titulo Pauli de suo cumulans, 
convictum atque confessum id se amore Pauli fecisse, loco decessisse." The hypoth- 
esis that the Apostles themselves (or the apostle John) compiled the New Testament 
was definitely set up by no one in antiquity and therefore need not be discussed. 
Augustine (c. Faustum XXII. 79) speaks frankly of "sancti et docti homines" who 
produced the New Testament. We can prove by a series of testimonies that the 
idea of the Church having compiled the New Testament writings was in no way 
offensive to the Old Catholic Fathers. As a rule, indeed, they are silent on the 
matter. Irenaeus and Tertullian already treat the collection as simply existent 

3 Numerous examples may be found in proof of all these points, especially in 
the writings of Tertullian, though such are already to be met with in Irenaeus 
also. He is not yet so bold in his allegorical exposition of the Gospels as Ptole* 
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The probable conditions which brought about the formation 
of the New Testament canon in the Church, for in this case 
we are only dealing with probabilities, and the interests which 
led to and remained associated with it can only be briefly in- 
dicated here. * 

The compilation and formation of a canon of Christian writ- 
ings by a process of selection 3 was, so to speak, a kind of 
involuntary undertaking of the Church in her conflict with 
Marcion and the Gnostics, as is most plainly proved by the 

mseus whom he finds fault with in this respect; but he already gives an exegesis 
of the books of the New Testament not essentially different from that of the 
Valentinians. One should above all read the treatise of Tertullian " de idololatria " to 
perceive how the authority of the New Testament was even by that time used for 
solving all questions. 

1 I cannot here enter into the disputed question as to the position that should 
be assigned to the Muratorian Fragment in the history of the formation of the 
canon, nor into its interpretation, etc. See my article "Das Muratorische Frag- 
ment und die Entstehung einer Sammlung apostolisch-katholischer Schriften" in 
the Ztschr. f. K. Gesch. III. p. 358 if. See also Overbeck, Zur Geschichte des 
Kanons, 1880; Hilgenfeld, in the Zeitschrift f. Wissensch. Theol. 1881, part 2; 
Schmiedel, Art. "Kanon" in Ersch. u. Gruber's Encykl., 2 Section, Vol. XXXII. 
p. 309 ff.; Zahn, Kanongeschichte, Vol. II. p. 1 ff. I leave the fragment and the 
conclusions I have drawn from it almost entirely out of account here. The fol- 
lowing sketch will show that the objections of Overbeck have not been without 
influence on me. 

a The use of the word "canon" as a designation of the collection is first plainly 
demonstrable in Athanasius (ep. fest. of the year 365) and in the 59th canon of the 
synod of Laodicea. It is doubtful whether the term was already used by Origen. 
Besides, the word "canon" was not applied even to the Old Testament before the 
fourth century. The name "New Testament" (books of the New Testament) is 
first found in Melito and Tertullian. For other designations of the latter see 
Ronsch, Das N. T. Tertullian's p. 47 f. The most common name is "Holy Scrip- 
tures". In accordance with its main components the collection is designated as 
Td ei/ctyyetoov kou 6 fato-roXos (evangeliae et apostolicae litters); see Tertullian, 
de bapt. 15: "tam ex domini evangelio quam ex apostoli litteris." The name 
"writings of the Lord" is also found very early. It was already used for the 
Gospels at a time when there was no such thing as a canon. It was then occa- 
sionally transferred to all writings of the collection. Conversely, the entire col- 
lection was named, after the authors, a collection of apostolic writings, just as the 
Old Testament Scriptures were collectively called the writings of the prophets. 
Prophets and Apostles (= Old and New Testament) were now conceived as the 
media of God's revelation fixed in writing (see the Muratorian Fragment in its 
account of Hermas, and the designation of the Gospels as "Apostolic memoirs" 
already found in Justin.) This grouping became exceedingly important. It occasioned 
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warnings of the Fathers not to dispute with the heretics about 
the Holy Scriptures, l although the New Testament was already 
in existence. That conflict necessitated the formation of a new 
Bible. The exclusion of particular persons on the strength of 
some apostolic standards, and by reference to the Old Testa- 
ment, could not be justified by the Church in her own eyes 
and those of her opponents, so long as she herself recognised 
that there were apostolic writings, and so long as these heretics 
appealed to such. She was compelled to claim exclusive pos- 
session of everything that had a right to the name " apostolic," 
to deny it to the heretics, and to shew that she held it in the 
highest honour. Hitherto she had "contented" herself with 
proving her legal title from the Old Testament, and, passing 
over her actual origin, had dated herself back to the beginning 
of all things. Marcion and the Gnostics were the first who ener- 
getically pointed out that Christianity began with Christ, and 
that all Christianity was really to be tested by the apostolic 
preaching, that the assumed identity of Christian common sense 
with apostolic Christianity did not exist, and (so Marcion said) 
that the Apostles contradicted themselves. This opposition made 
it necessary to enter into the questions raised by their opponents. 
But, in point of content, the problem of proving the contested 
identity was simply insoluble, because it was endless and sub- 
ject to question on every particular point. The "unconscious 
logic," that is the logic of self-preservation, could only prescribe 
an expedient. The Church had to collect everything apostolic 
and declare herself to be its only legal possessor. She was 
obliged, moreover, to amalgamate the apostolic with the canon 
of the Old Testament in such a way as to fix the exposition 

new speculations about the unique dignity of the Apostles and did away with the 
old collocation of Apostles and Prophets (that is Christian prophets). By this alteration 
we may measure the revolution of the times. Finally, the new collection was also 
called "the writings of the Church" as distinguished from the Old Testament and 
the writings of the heretics. This expression and its amplifications shew that it 
was the Church which selected these writings. 

1 Here there is a distinction between Irenaeus and Tertullian. The former 
disputed with heretics about the interpretation of the Scriptures, the latter, although 
he has read Irenaeus, forbids such dispute. He cannot therefore have considered 
Irenaeus' efforts as successful. 
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from the very first. But what writings were apostolic? From 
the middle of the second century great numbers of writings 
named after the Apostles had already been in circulation, and there 
were often different recensions of one and the same writing. ! 
Versions which contained docetic elements and exhortations to 
the most pronounced asceticism had even made their way into 
the public worship of the Church. Above all, therefore, it was 
necessary to determine (i) what writings were really apostolic, (2) 
what form or recension should be regarded as apostolic. The 
selection was made by the Church, that is, primarily, by the churches 
of Rome and Asia Minor, which had still an unbroken history 
up to the days of Marcus Aurelius and Commodus. In making 
this choice, the Church limited herself to the writings that were 
used in public worship, and only admitted what the tradition 
of the elders justified her in regarding as genuinely apostolic. 
The principle on which she proceeded was to reject as spurious 
all writings, bearing the names of Apostles, that contained any- 
thing contradictory to Christian common sense, that is, to the 
rule of faith — hence admission was refused to all books in which 
the God of the Old Testament, his creation, etc., appeared to 
be depreciated, — and to exclude all recensions of apostolic 
writings that seemed to endanger the Old Testament and the 
monarchy of God. She retained, therefore, only those writings 
which bore the names of Apostles, or anonymous writings to 
which she considered herself justified in attaching such names, 2 
and whose contents were not at variance with the orthodox 

1 The reader should remember the different recensions of the Gospels and the 
complaints made by Dionysius of Corinth (in Euseb., H. E. IV. 23. 12). 

3 That the text of these writings was at the same time revised is more than 
probable, especially in view of the beginnings and endings of many New Testament 
writings, as well as, in the case of the Gospels, from a comparison of the canon- 
ical text with the quotations dating from the time when there was no canon. But 
much more important still is the perception of the fact that, in the course of the 
second century, a series of writings which had originally been circulated anony- 
mously or under the name of an unknown author were ascribed to an Apostle 
and were also slightly altered in accordance with this. In what circumstances or 
at what time this happened, whether it took place as early as the beginning of 
the second century or only immediately before the formation of the canon, is in 
almost every individual case involved in obscurity; but the fact itself, of which 
unfortunately the Introductions to the New Testament still kuow so little, is, in 
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creed or attested it. This selection resulted in the awkward 
fact that besides the four Gospels there was almost nothing but 
Pauline epistles to dispose of, and therefore no writings or almost 
none which, as emanating from the twelve Apostles, could im- 
mediately confirm the truth of the ecclesiastical Kerygma. This 
perplexity was removed by the introduction of the Acts of the 
Apostles x and in some cases also the Epistles of Peter and John, 
though that of Peter was not recognised at Rome at first. As 
a collection this group is the most interesting in the new com- 
pilation. It gives it the stamp of Catholicity, unites the Gospels 
with the Apostle (Paul), and, by subordinating his Epistles to 
the "Acta omnium apostolorum", makes them witnesses to the 
particular tradition that was required and divests them of every 
thing suspicious and insufficient. 2 The Church, however, found 

ray opinion, incontestable. I refer the reader to the following examples, without 
indeed being able to enter on the proof here (see my edition of the i; Teaching 
of the Apostles" p. 106 flf). (i) The Gospel of Luke seems not to have been 
known to Marcion under this name, and to have been called so only at a later date. 
(2) The canonical Gospels of Matthew and Mark do not claim, through their content, 
to originate with these men; they were regarded as apostolic at a later period. (3) 
The so-called Epistle of Barnabas was first attributed to the Apostle Barnabas by 
tradition. (4) The Apocalypse of Hennas was first connected with an apostolic 
Hermas by tradition (Rom. XVI. 14). (5) The same thing took place with regard 
to the first Epistle of Clement (Philipp. IV. 3). (6) The Epistle to the Hebrews, 
originally the writing of an unknown author or of Barnabas, was transformed into 
a writing of the Apostle Paul (Overbeck zur Gesch. des Kanons, 1880), or given 
out to be such. (7) The Epistle of James, originally the communication of an 
early Christian prophet, or a collection of ancient holy addresses, first seems to 
have received the name of James in tradition. (8) The first Epistle of Peter, 
which originally appears to have been written by an unknown follower of Paul, 
first received its present name from tradition. The same thing perhaps holds good 
of the Epistle of Jude. Tradition was similarly at work, even at a later period, as 
may for example be recogaised by the transformation of the epistle " de virginitate " 
into two writings by Clement. The critics of early Christian literature have created 
for themselves insoluble problems by misunderstanding the work of tradition. Instead 
of asking whether the tradition is reliable, they always wrestle with the dilemma 
kt genuine or spurious", and can prove neither. 

1 As regards its aim and contents, this book is furthest removed from the claim 
to be a portion of a collection of Holy Scriptures. Accordingly, so far as we know, 
its reception into the canon has no preliminary history. 

3 People were compelled by internal and external evidence (recognition of their 
apostolicity ; example of the Gnostics) to accept the epistles of Paul. But, from the 
Catholic point of view, a canon which comprised only the four Gospels and the 
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the selection facilitated by the fact that the content of the 
early Christian writings was for the most part unintelligible to 
the Christendom of the time, whereas the late and spurious 
additions were betrayed 4ot only by heretical theologoumena, 
but also and above all by their profane lucidity. Thus arose 
a collection of apostolic writings, which in extent may not have 
been strikingly distinguished from the list of writings that for 

Pauline Epistles, would have been at best an edifice of two wings without the 
central structure, and therefore incomplete and uninhabitable. The actual novelty 
was the bold insertion into its midst of a book, which, if everything is not decep- 
tive, had formerly been only in private use, namely, the Acts of the Apostles, which 
some associated with an Epistle of Peter and an Epistle of John, others with an 
Epistle of Jude, two Epistles of John, and the like. There were now (1) writings 
of the Lord which were at the same time regarded as cc7rofxvy]ixovevfxxTa of definite 
Apostles; (2) a book which contained the acts and preaching of all the Apostles, 
which historically legitimised Paul, and at the same time gave hints for the explana- 
tion of "difficult" passages in his Epistle; (3) the Pauline Epistles increased by 
the compilation of the Pastoral ones, documents which " in ordinatione ecclesiasticae 
discipline sanctificatae erant." The Acts of the Apostles is thus the key to the 
understanding of the Catholic canon and at the same time shows its novelty. In 
this book the new collection had its bond of cohesion, its Catholic element (apostolic 
tradition), and the guide for its exposition. That the Acts of the Apostles found 
its place in the canon faute de mieux is clear from the extravagant terms, not at 
all suited to the book, in which its appearance there is immediately hailed. It is 
inserted in place of a book which should have contained the teaching and mis- 
sionary acts of all the 12 Apostles; but, as it happened, such a record was not in 
existence. The first evidence regarding it is found in the Muratorian fragment and 
in Irenaeus and Tertullian. There it is called "acta omnium apostolorum sub uno 
libro scripta sunt, etc." Irenaeus says (III. 14. 1): "Lucas non solum prosecutor 
sed et cooperarius fuit Apostolorum^ maxime autem Pauli", and makes use of the 
book to prove the subordination of Paul to the twelve. In the celebrated passages, 
de praescr. 22, 23: adv. Marc. I. 20: IV. 2 — 5; V. I — 3,Tertullian made a still more 
extensive use of the Acts of the Apostles, as the Antimarcionite book in the canon. 
One can see here why it was admitted into that collection and used against Paul 
as the Apostle of the heretics. The fundamental thought of Tertullian is that no 
one who fails to recognise the Acts of the Apostles has any right to recognise 
Paul, and that to elevate him by himself into a position of authority is unhistorical 
and absolutely unfounded fanaticism. If the $i$otx*l r & v ^u^exec M7roa-r6Xuv was 
needed as an authority in the earlier time, a book which contained that authority 
was required in the later period; and nothing else could be found than the work 
of the so-called Luke. '••Qui Acta Apostolorum non recipiunt, nee spiritus sancti 
esse possunt, qui necdum spiritum sanctum possunt agnoscere discentibus missum, 
sed nee ecclesiam se dicant defendere qui quando et quibus incunabulis institutum 
est hoc corpus probare non habent." But the greater part of the heretics remained 
obstinate. Neither Marcionites, Severians, nor the later Manicheans recognised the 
Acts of the Apostles. To some extent they replied by setting up other histories of 
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more than a generation had formed the chief and favourite 
reading in the communities. * The new collection was already 
exalted to a high place by the use of other writings being 
prohibited either for purposes of general edification or for 
theological ends. a But the causes and motives which led to 

Apostles in opposition to it, as was done later by a fraction of the Ebionites and 
even by the Marcionites. But the Church also was firm. It is perhaps the most 
striking phenomenon in the history of the formation of the canon that this late 
book, from the very moment of its appearance, asserts its right to a place in the 
collection, just as certainly as the four Gospels, though its position varied. In Clement 
of Alexandria indeed the book is still pretty much in the background, perhaps on 
a level with the xjpvypoc Tlirpov, but Clement has no New Testament at all in 
the strict sense of the word; see below. But at the very beginning the book stood 
where it is to-day, *'.*., immediately after the Gospels (see Muratorian Fragment, 
Irenaeus, etc.). The parallel creation, the group of Catholic Epistles, acquired a 
much more dubious position than the Acts of the Apostles, and its place was never 
really settled. Its germ is probably to be found in two Epistles of John (viz., 1st 
and 3rd) which acquired dignity along with the Gospel, as well as in the Epistle 
of Jude. These may have given the impulse to create a group of narratives about 
the twelve Apostles from anonymous writings of old Apostles, prophets, and teachers. 
But the Epistle of Peter is still wanting in the Muratorian Fragment, nor do we 
yet find the group there associated with the Acts of the Apostles. The Kpistle of 
Jude, two Epistles of John, the Wisdom of Solomon, the Apocalypse of John and 
that of Peter form the unsymmetrical conclusion of this oldest catalogue of the 
canon. But, all the same writings, by Jude, John, and Peter are here found side 
by side; thus we have a preparation for the future arrangement made in different 
though similar fashion by Irenaeus and again altered by Tertullian. The genuine 
Pauline Epistles appear enclosed on the one hand by the Acts of the Apostles and 
the Catholic Epistles, and on the other by the Pastoral ones, which in their way 
are also c * Catholic." That is the character of the "Catholic" New Testament 
which is confirmed by the earliest use of it (in Irenaeus and Tertullian). In speaking 
above of the Acts of the Apostles as a late book, we meant that it was so relatively 
to the canon. In itself the book is old and for the most part reliable. 

1 There is no doubt that this was the reason why to all appearance the innovation 
was scarcely felt. Similar causes were at work here as in the case of the apostolic 
rule of faith. In the one case the writings that had long been read in the Church 
formed the basis, in the other the baptismal confession. But a great distinction is 
found in the fact that the baptismal confession, as already settled, afforded an elastic 
standard which was treated as a fixed one and was therefore extremely practical; 
whilst, conversely, the undefined group of writings hitherto read in the Church 
was reduced to a collection which could neither be increased nor diminished. 

3 At the beginning, that is about 180, it was only in practice, and not in theory, 
that the Gospels and the Pauline Epistles possessed equal authority. Moreover, the 
name New Testament is not yet found in Irenaeus, nor do we yet find him giving 
an exact idea of its content. See Werner in the Text. u. Unters. z. altchristl. 
Lit. Gesch. Bd. VI. 2. 
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its being formed into a canon, that is, being placed on a foot- 
ing of complete equality with the Old Testament, may be 
gathered partly from the earlier history, partly from the mode 
of using the new Bible and partly from the results attending 
its compilation. First, Words of the Lord and prophetic utter- 
ances, including the written records of these, had always pos- 
sessed standard authority in the Church; there were therefore 
parts of the collection the absolute authority of which was un- 
doubted from the first. l Secondly, what was called " Preaching 
of the Apostles/' "Teaching of the Apostles," etc., was like- 
wise regarded from the earliest times as completely harmonious 
as well as authoritative. There had, however, been absolutely 
no motive for fixing this in documents, because Christians sup- 
posed they possessed it in a state of purity and reproduced it 
freely. The moment the Church was called upon to fix this 
teaching authentically, and this denotes a decisive revolution, 
she was forced to have recourse to writings^ whether she would 
or not. The attributes formerly applied to the testimony of 
the Apostles, so long as it was not collected and committed 
to writing, had now to be transferred to the written records 
they had left. Thirdly, Marcion had already taken the lead in 
forming Christian writings into a canon in the strict sense of 
the word. Fourthly, the interpretation was at once fixed 
by forming the apostolic writings into a canon, and placing 
them on an equality with the Old Testament, as well as by 
subordinating troublesome writings to the Acts of the Apostles. 
Considered by themselves these writings, especially the Pauline 
Epistles, presented the greatest difficulties. We can see even 
yet from Irenaeus and Tertullian that the duty of accommodating 
herself to these Epistles was forced upon the Church by Marcion 
and the heretics, and that, but for this constraint, her method 
of satisfying herself as to her relationship to them would hardly 
have taken the shape of incorporating them with the canon. 2 

See above, p. 40, note 2. 
* We have ample evidence in the great work of Irenaeus as to the difficulties 
he found in many passages of the Pauline Epistles, which as yet were almost 
solely utilised as sources of doctrine by such men as Marcion, Tatian, and theolo- 
gians of the school of Valentinus. The difficulties of course still continued to be felt 
in the period which followed. (See, e.g., Method, Conviv. Orat. III. 1, 2.) 



5 2 HISTORY OF DOGMA [Chap. ii. 

This shows most clearly that the collection of writings must 
not be traced to the Church's effort to create for herself a 
powerful controversial weapon. But the difficulties which the 
compilation presente4 so long as it was a mere collection 
vanished as soon as it was viewed as a sacred collection. For 
now the principle: "as the teaching of the Apostles was one, 
so also is the tradition " Qpix v\ wxvtccv ykyovs ruv &7ro<TTo?*ccv 
&(T7rep 'iihxMXhix ouTW 5£ kx) vi 7rxpxbo<Tiq)" was to be applied 
to all contradictory and objectionable details. l It was now 
imperative to explain one writing by another; the Pauline Ep- 
istles, for example, were to be interpreted by the Pastoral 
Epistles and the Acts of the Apostles. a Now was required what 
Tertullian calls the " mixture n of the Old and New Testaments, 3 
in consequence of wjiich the full recognition of the knowledge 
got from the old Bible was regarded as the first law for the 
interpretation of the new. The formation of the new collection 
into a canon was therefore an immediate and unavoidable 
necessity if doubts of all kinds were to be averted. These 
were abundantly excited by the exegesis of the heretics; they 
were got rid of by leaking the writings into a canon. Fifthly, 
the early Christian enthusiasm more and more decreased in the 
course of the second century; not only did Apostles, prophets, 
and teachers die out, but the religious mood of the majority 
of Christians was changed. A reflective piety took the place 
of the instinctive religious enthusiasm which made those who 
felt it believe that they themselves possessed the Spirit. 4 Such 
a piety requires rules; at the same time, however, it is char- 
acterised by the perception that it has not the active and spon- 
taneous character which it ought to have, but has to prove its 

1 Apollinaris of Hierapolis already regards any contradiction between the (4) 
Gospels as impossible. (See Routh, Reliq. Sacr. I. p. 150.) 

8 See Overbeck, "Ueber die Auffassung des Streites des Paulus mit Petrus in 
Antiochien bei den Kirchenvatern," 1877, p. 8. 

s See also Clement Strom. IV. 21. 124; VI. 15. 125. The expression is also 
frequent in Origen, e.g., de princip. praef. 4. 

4 The Roman Church in her letter to that of Corinth designates her own words 
as the words of God (1 Clem. LIX. 1) and therefore requires obedience "tc7$ 6p 
iipaiv ynypanmivQis hot rou aeyfou 7rvsv(tatTQ$" (LXIII. 2). 
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legitimacy in an indirect and "objective" way* The breach 
with tradition, the deviation from the original state of things 
is felt and recognised. Men, however, conceal from themselves 
their own defects, by placing the representatives of the past 
on an unattainable height, and forming such an estimate of 
their qualities as makes it unlawful and impossible for those of 
the present generation, in the interests of their own comfort, 
to compare themselves with them. When matters reach this 
point, great suspicion attaches to those who hold fast their 
religious independence and wish to apply the old standards. Not 
only do they seem arrogant and proud, but they also appear 
disturbers of the necessary new arrangement which has its justifi- 
cation in the fact of its being unavoidable. This development 
of the matter was, moreover, of the greatest significance for the 
history of the canon. Its creation very speedily resulted in the 
opinion that the time of divine revelation had gone past and 
was exhausted in the Apostles, that is, in the records left by 
them. We cannot prove with certainty that the canon was 
formed to confirm this opinion, but we can show that it was 
very soon used to oppose those Christians who professed to be 
prophets or appealed to the continuance of prophecy. The in- 
fluence which the canon exercised in this respect is the most 
decisive and important. That which Tertullian, as a Montanist, 
asserts of one of his opponents: "Prophetiam expulit, paracle- 
tum fugavit" ("he expelled prophecy, he drove away the Para- 
clete"), can be far more truly said of the New Testament which 
the same Tertullian as a Catholic recognised. The New Testa- 
ment, though not all at once, put an end to a situation where 
it was possible for any Christian under the inspiration of the 
Spirit to give authoritative disclosures and instructions. It like- 
wise prevented belief in the fanciful creations with which such 
men enriched the history of the past, and destroyed their pre- 
tensions to read the future. As the creation of the canon, though 
not in a hard and fast way, fixed the period of the production 
of sacred facts, so it put down all claims of Christian prophecy 
to public credence. Through the canon it came to be acknow- 
ledged that all post-apostolic Christianity is only of a mediate 
and particular kind, and can therefore never be itself a standard. 
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The Apostles alone possessed the Spirit of God completely and 
without measure. They only, therefore, are the media of revel- 
ation, and by their word alone, which, as emanating from the 
Spirit, is of equal authority with the word of Christ, all that is 
Christian must be tested. l 

The Holy Spirit and the Apostles became correlative concep- 
tions (Tertull., de pudic. 21). The Apostles, however, were 
more and more overshadowed by the New Testament Scrip- 
tures; and this was in fact an advance beyond the earlier state 
of things, for what was known of the Apostles? Accordingly, 
as authors of these writings, they and the Holy Spirit became 
correlative conceptions. This led to the assumption that the 
apostolic writings were inspired, that is, in the full and only 
intelligible sense attached to the word by the ancients. * By 
this assumption the Apostles, viewed as prophets, received a 
significance quite equal to that of Old Testament writers. 3 But, 
though Irenaeus and Tertullian placed both parties on a level, 
they preserved a distinction between them by basing the whole 
authority of the New Testament on its apostolic origin, the 
concept "apostolic" being much more comprehensive than that 

1 Tertull., de exhort 4: "Spiritum quidem dei etiam fideles habent, sed non 
omnes fideles apostoli . . . Proprie enim apostoli spiritum sanctum habent, qui plene 
habent in operibus prophetiae et efficacia virtutum documentisque linguarum, non 
ex parte, quod ceteri." Clem. Alex. Strom. IV. 21. 135 : "Exeta-roq 'fhov 'i%t 1 x*pi<rp* 
octtq Oeov, 6 (Jt.lv out co q, 6 $1 ovtoh;, it xTr6<rroXot *h\ ev tt&vi TtirkviponJi.ivoi\ Serapion 
in Euseb., H. E. VI. 12. 3 : ypelt; kou rov Uerpov kou tovq #AAci/$ itTovrokovs 
&iro$e%6itebec. «&$ Xpso-TJv. The success of the canon here referred to was an un- 
doubted blessing, for, as the result of enthusiasm, Christianity was menaced with 
complete corruption, and things and ideas, no matter how alien to its spirit, were 
able to obtain a lodgment under its protection. The removal of this danger, which 
was in some measure averted by the canon, was indeed coupled with great 
disadvantages, inasmuch as believers were referred in legal fashion to a new book, 
and the writings contained in it were at first completely obscured by the assumption 
that they were inspired and by the requirement of an "expositio legitima." 

2 See Tertull., de virg. vol. 4, de resurr. 24, de ieiun. 15, de pudic. 12. Suf- 
ficiency is above all included in the concept "inspiration" (see for ex. Tertull., de 
monog. 4 : " Negat scriptura quod non notat "), and the same measure of authority 
belongs to all parts (see Iren., IV. 28. 3. Nihil vacuum neque sine signo apud deum"). 

3 The direct designation "prophets" was, however, as a rule, avoided. The 
conflict with Montanism made it expedient to refrain from this name; but see Tertullian, 
adv. Marc. IV. 24: "Tarn apostolus Moyses, quam et apostoli prophetse." 



Chap, il] TH e NEW TESTAMENT 55 

of " prophet." These men, being Apostles, that is men chosen 
by Christ himself and entrusted with the proclamation of the 
Gospel, have for that reason received the Spirit, and their writ- 
ings are filled with the Spirit To the minds of Western Chris- 
tians the primary feature in the collection is its apostolic author- 
ship. l This implies inspiration also, because the Apostles cannot 
be inferior to the writers of the Old Testament. For that very 
reason they could, in a much more radical way, rid the new 
collection of everything that was not apostolic. They even 
rejected writings which, in their form, plainly claimed the charac- 
ter of inspiration; and this was evidently done because they 
did not attribute to them the degree of authority which, in their 
view, only belonged to that which was apostolic. 2 The new 
canon of Scripture set up by Irenaeus and Tertullian primarily 
professes to be nothing else than a collection of apostolic writ- 
ings, which, as such, claim absolute authority. 8 It takes its place 
beside the apostolic rule of faith ; and by this faithfully preserved 

1 Compare also what the author of the Muratorian Fragment says in the passage 
about the Shepherd of Hennas. 

* This caused the most decisive breach with tradition, and the estimate to be 
formed of the Apocalypses must at first have remained an open question. Their 
fate was long undecided in the West; but it was very soon settled that they could 
have no claim to public recognition in the Church, because their authors had not 
that fulness of the Spirit which belongs to the Apostles alone. 

• The disputed question as to whether all the acknowledged apostolic writings 
were regarded as canonical must be answered in the affirmative in reference to 
Irenaeus and Tertullian, who conversely regarded no book as canonical unless written 
by the Apostles. On the other hand, it appears to me that no certain opinion on 
this point can be got from the Muratorian Fragment In the end the Gospel, Acts, 
Kerygma, and Apocalypse of Peter as well as the Acts of Paul were rejected, a 
proceeding which was at the same time a declaration that they were spurious. But 
these three witnesses agree (see also App. Constit. VI. 16) that the apostolic regula 
fidei is practically the final court of appeal, inasmuch as it decides whether a writing 
is really apostolic or not, and inasmuch as, according to Tertullian, the apostolic 
writings belong to the Church alone, because she alone possesses the apostolic 
regula (de praescr. 37 ff.). The regula of course does not legitimise those writings, 
but only proves that they are authentic and do not belong to the heretics. These 
witnesses also agree that a Christian writing has no claim to be received into the 
canon merely on account of its prophetic form. On looking at the matter more 
closely, we see that the view of the early Church, as opposed to Montanism, led 
to the paradox that the Apostles were prophets in the sense of being inspired by 
the Spirit, but that they were not so in the strict sense of the word. 
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possession, the Church scattered over the world proves herself 
to be that of the Apostles. 

But we are very far from being able to show that such a 
rigidly fixed collection of apostolic writings existed everywhere 
in the Church about the year 200. It is indeed continually 
asserted that the Antiochian and Alexandrian Churches had at 
that date a New Testament which, in extent and authority, 
essentially coincided with that of the Roman Church; but this 
opinion is not well founded. As far as the Church of Antioch 
is immediately concerned, the letter of Bishop Serapion (whose 
episcopate lasted from about 190 to about 209), given in Eusebius 
(VI. 1 2), clearly shows that Cilicia and probably also Antioch itself 
as yet possessed no such thing as a completed New Testament. 
It is evident that Serapion already holds the Catholic principle 
that all words of Apostles possess the same value to the Church 
as words of the Lord; but a completed collection of apostolic 
writings was not yet at his disposal. l Hence it is very im- 
probable that Theophilus, bishop of Antioch, who died as early 
as the reign of Commodus, presupposed such a collection. Nor, 
in point of fact, do the statements in the treatise "ad Autoly- 
cum" point to a completed New Testament. 2 Theophilus makes 
diligent use of the Epistles of Paul and mentions the evangelist 
John (C.I.i.) as one of the bearers of the Spirit. But with him 
the one canonical court of appeal is the Scriptures of the Old 
Testament, that is, the writings of the Prophets (bearers of the 
Spirit). These Old Testament Prophets, however, are continued 
in a further group of "bearers of the Spirit ", which we cannot 
definitely determine, but which at any rate included the authors 
of the four Gospels and the writer of the Apocalypse. It is 
remarkable that Theophilus has never mentioned the Apostles. 
Though he perhaps regards them all, including Paul, as 4< bearers 
of the Spirit", yet we have no indication that he looked on 
their Epistles as canonical. The different way he uses the Old 

1 The fragment of Serapion's letter given in Eusebius owes its interest to the 
fact that it not only shows the progress made at this time with the formation of 
the canon at Antioch, but also what still remained to be done. 

2 See my essay " Theophilus v. Antiochien unci das N. T. " in the Ztschr. f. 
K. Gesch. XI. p i ff. 



Chap, ii.] THE NEW TESTAMENT 57 

Testament and the Gospels on the one hand and the Pauline 
Epistles on the other is rather evidence of the contrary. Theo- 
philus was acquainted with the four Gospels (but we have no 
reference to Mark), the thirteen Epistles of Paul (though he does 
not mention Thessalonians), most probably also with the Epistle 
to the Hebrews, as well as 1st Peter and the Revelation of 
John. It is significant that no single passage of his betrays an 
acquaintance with the Acts of the Apostles. l 

It might certainly seem venturesome, on the basis of the 
material found in Theophilus and the original document of the 
first six books of the Apostolic Constitutions, to conclude that 
the formation of a New Testament canon was not everywhere 
determined by the same interest and therefore did not every- 
where take a similar course. It might seem hazardous to 
assume that the Churches of Asia Minor and Rome began by 
creating a fixed canon of apostolic writings, which was thus 
necessarily declared to be inspired, whereas other communities 
applied or did not deny the notion of inspiration to a great 
number of venerable and ancient writings not rigidly defined, 
and did not make a selection from a stricter historical point of 
view, till a later date. But the latter development not only 
corresponds to the indication found in Justin, but in my opinion 
may be verified from the copious accounts of Clement of 
Alexandria. * In the entire literature of Greeks and barbarians 
Clement distinguishes between profane and sacred, 1. e., inspired 

1 The most important passages are Autol. II. 9. 22: ffltv $t$&<rxov<rtv vih&q al 
ttytou ypatycu kou ttuvtsq o?7rvtupxTO<p6poi, \\ uv 'I««vv*f$ Kiytt k.t.A. (follows John I. 1) 
III. 12: xcct nepi StKetioo-vviiQ, fc 6 v6(io$ *7p>fxfv, axtf Act/0* tvpia-Ktrai koci tx rwv 
lepofyvir&v xxt r&v ei/xyytkfav %x ttv * &*& T & T0 ^C t&vtch; 7rvtvfixro<p6pov<; ivi Trvsvpecrt 
QtoC teAxAyxevxt; III. 13: 6 xytoe x6yoe—$ ivxyyihio$ 4>«vij.; III. 14.: y Hrutate—rb 
$) tveeyyeAtov — 6 Qe7oe Xdyo^. The latter formula is not a quotation of Epistles of 
Paul viewed as canonical, but of a divine command found in the Old Testament 
and given in Pauline form. It is specially worthy of note that the original of the 
six books of the Apostolic Constitutions, written in Syria and belonging to the 
second half of the third century, knows yet of no New Testament In addition to 
the Old Testament it has no authority but the u Gospel." 

8 There has as yet been no sufficient investigation of the New Testament of 
Clement The information given by Volkmar in Credner's Gesch. d. N.Tlichen 
Kanon, p. 382 if., is not sufficient The space at the disposal of this manual 
prevents me from establishing the results of my studies on this point. Let me at 
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writings. As he is conscious that all knowledge of truth is 
based on inspiration, so all writings, that is all parts, paragraphs, 
or sentences of writings which contain moral and religious truth 
are in his view inspired. l This opinion, however, does not 
exclude a distinction between these writings, but rather requires 
it. (2) The Old Testament, a fixed collection of books, is 
regarded by Clement, as a whole and in all its parts, as the 
divine, that is, inspired book par excellence. (3) As Clement in 
theory distinguishes a new covenant from the old, so also he 
distinguishes the books of the new covenant from those of the 
old. (4) These books to which he applies the formula " Gospel* ' 
(to h&yykXiov\ and "Apostles" (01 &7r6<rTO\oi) are likewise 
viewed by him as inspired, but he does not consider them as 
forming a fixed collection. (5) Unless all appearances are 
deceptive, it was, strictly speaking, only the four Gospels that 
he considered and treated as completely on a level with the 
Old Testament. The formula: vopog x&) 01 7rpoCp>jTxi xx) to 
evxyyeXtov ("the Law and the Prophets and the Gospel") is 
frequently found, and everything else, even the apostolic writings, 
is judged by this group. * He does not consider even the 
Pauline Epistles to be a court of appeal of equal value with 
the Gospels, though he occasionally describes them as ypxQxi. 3 

least refer to some important passages which I have collected. Strom. I. §§ 28, 
100; II. §§ 22, 28, 29; III. §§ 11, 66, 70, 71, 76, 93, 108; IV. §§ 2, 91, 97, 105, 
130, 133, 134, 138, I59;V. §§ 3, 17, 27, 28, 30, 31, 38, 80, 85, 86; VI. §§ 42,44, 
54, 59, 61, 66—68, 88, 91, 106, 107, 119, 124, 125, 127, 128, 133, 161, 164; VII. 
§§ 1, 14. 34, 76, 82, 84, 88, 94, 95, 97, 100, 101, 103, 104, 106, 107. As to the estimate 
of the Epistles of Barnabas and Clement of Rome as well as of the Shepherd, in 
Clement, see the Prolegg. to my edition of the Opp. Patr. Apost. 

1 According to Strom. V. 14. 138 even the Epicurean Metrodorus uttered certain 
words fvfle«c; but on the other hand Homer was a prophet against his will. See 
Poed. I. 6. 36, also § 51. 

8 In the Paed. the Gospels are regularly called m ypcttyt, but this is seldom the 
case with the Epistles. The word "Apostle" is used in quoting these. 

3 It is also very interesting to note that Clement almost nowhere illustrates 
the parabolic character of the Holy Scriptures by quoting the Epistles, but in this 
connection employs the Old Testament and the Gospels, just as he almost never 
allegorises passages from other writings. I Cor. III. 2 is once quoted thus in 
Peed. I. 6. 49: rb ev r$ ockq<tt6Xu uyiov TrveGpx r% roC xvpiov faoxpApsvov Qcovijj 
hiyet. We can hardly conclude from Paed. I. 7. 61 that Clement called Paul a 
"prophet." 
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A further class of writings stands a stage lower than the Pauline 
Epistles, viz., the Epistles of Clement and Barnabas, the Shepherd 
of Hermas, etc. It would be wrong to say that Clement views 
this group as an appendix to the New Testament, or as in any 
sense Antilegomena. This would imply that he assumed the 
existence of a fixed collection whose parts he considered of 
equal value, an assumption which cannot be proved. ' (6) As 
to certain books, such as the "Teaching of the Apostles," the 
"Kerygma of Peter," etc., it remains quite doubtful what 
authority Clement attributed to them. 2 He quotes the Atiaxpj 
as yp&Qij. (7) In determining and estimating the sacred books of 
the New Testament Clement is manifestly influenced by an 
ecclesiastical tradition, for he recognises four Gospels and no 
more because that was the exact number handed down. This 
tradition had already applied the name "apostolic" to most 
Christian writings which were to be considered as ypxCpxi, but 
it had given the concept "apostolic" a far wider content than 
Irenaeus and Tertullian, * although it had not been able to 
include all the new writings which were regarded as sacred 
under this idea. (Hermas). At the time Clement wrote, the 
Alexandrian Church can neither have held the principle 
that all writings of the Apostles must be read in the Church 
and form a decisive court of appeal like the Old Testament, 
nor have believed that nothing but the Apostolic — using this 
word also in its wider sense — has any claim to authority among 
Christians. We willingly admit the great degree of freedom 

1 It is worthy of special note that Clem., Paed. II. 10. 3; Strom. II. 15. 67 has 
criticised an interpretation given by the author of fc the Epistle of Barnabas, although 
he calls Barnabas an Apostle. 

8 In this category we may also include the Acts of the Apostles, which is 
perhaps used like the xfipvytix. It is quoted in Psed. II. 16. 56; Strom. I. 50, 89, 
91, 92, 153, I54;IH. 495 IV- 975 V. 75i 82; VI. 63, 101, 124, 165. 

3 The "seventy disciples" were also regarded as Apostles, and the authors of 
writings the names of which did not otherwise offer a guarantee of authority were 
likewise included in this category. That is to say, writings which were regarded 
as valuable and which for some reason or other could not be characterised as 
apostolic in the narrower sense were attributed to authors whom there was no 
reason for denying to be Apostles in the wider sense. This wider use of the concept 
<; apostolic" is moreover no innovation. See my edition of the Didache, pp. 11 1— 118. 
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and peculiarity characteristic of Clement, and freely acknow- 
ledge the serious difficulties inseparable from the attempt to 
ascertain from his writings what was regarded as possessing 
standard authority in the Church. Nevertheless it may be 
assumed with certainty that, at the time this author wrote, the 
content of the New Testament canon, or, to speak more 
correctly, its reception in the Church and exact attributes had 
not yet been finally settled in Alexandria. 

The condition of the Alexandrian Church of the time may 
perhaps be described as follows: Ecclesiastical custom had 
attributed an authority to a great number of early Christian 
writings without strictly defining the nature of this authority or 
making it equal to that of the Old Testament. Whatever 
professed to be inspired, or apostolic, or ancient, or edifying 
was regarded as the work of the Spirit and therefore as the 
Word of God. The prestige of these writings increased in 
proportion as Christians became more incapable of producing 
the like themselves. Not long before Clement wrote, however, 
a systematic arrangement of writings embodying the early 
Christian tradition had been made in Alexandria also. But, 
while in the regions represented by Irenaeus and Tertullian the 
canon must have arisen and been adopted all at once, so to 
speak, it was a slow process that led to this result in Alexandria. 
Here also the principle of apostolicity seems to have been of 
great importance for the collectors and editors, but it was 
otherwise applied than at Rome. A conservative proceeding 
was adopted, as they wished to insure as far as possible the 
permanence of ancient Christian writings regarded as inspired. 
In other words, they sought, wherever practicable, to proclaim 
all these writings to be apostolic by giving a wider meaning 
to the designation and ascribing an imaginary apostolic origin 
to many of them. This explains their judgment as to the 
Epistle to the Hebrews, and how Barnabas and Clement were 
described by them as Apostles. l Had this undertaking succeeded 
in the Church, a much more extensive canon would have resulted 

1 The formation of the canon in Alexandria must have had some connection 
with the same process in Asia Minor and in Rome. This is shown not only by 
each Church recognising four Gospels, but still more by the admission of 
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than in the West. But it is more than questionable whether it 
was really the intention of those first Alexandrian collectors to 
place the great compilation thus produced, as a New Testa- 
ment, side by side with the Old, or, whether their undertaking 
was immediately approved in this sense by the Church. In 
view of the difference of Clement's attitude to the various 
groups within this collection of ypxCpxi, we may assert that in 
the Alexandrian Church of that time Gospels and Apostles were 
indeed ranked with the Law and the Prophets, but that this 
position of equality with the Old Testament was not assigned 
to all the writings that were prized either on the score of 
inspiration or of apostolic authority. The reason of this was 
that the great collection of early Christian literature that was 
inspired and declared to be apostolic could hardly have been 
used so much in public worship as the Old Testament and the 
Gospels. 

Be this as it may, if we understand by the New Testament 
a fixed collection, equally authoritative throughout, of all the 
writings that were regarded as genuinely apostolic, that is, those 
of the original Apostles and Paul, then the Alexandrian Church 
at the time of Clement did not yet possess such a book; but 
the process which led to it had begun. She had come much 
nearer this goal by the time of Origen. At that period the 
writings included in the New Testament of the West were all 
regarded in Alexandria as equally authoritative, and also stood 
in every respect on a level with the Old Testament. The 
principle of apostolicity was more strictly conceived and more 
surely applied. Accordingly the extent of "Holy Scripture" 
was already limited in the days of Origen. Yet we have to 
thank the Alexandrian Church for giving us the seven Catholic 
Epistles. But, measured by the canon of the Western Church, 
which must have had a share in the matter, this sifting process 
was by no means complete. The inventive minds of scholars 

thirteen Pauline Epistles. We would see our way more clearly here, if anything 
certain could be ascertained from the works of Clement, including the Hypotyposes, 
as to the arrangement of the Holy Scriptures; but the attempt to fix this arrangement 
is necessarily a dubious one, because Clement's "canon of the New Testament" 
was not yet finally fixed. It may be compared to a half-finished statue whose bust is 
already completely chiselled, while the under parts are still embedded in the stone. 
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designated a group of writings in the Alexandrian canon as 
" Antilegomena." The historian of dogma can take no great interest 
in the succeeding development, which first led to the canon 
being everywhere finally fixed, so far as we can say that this 
was ever the case. For the still unsettled dispute as to the extent 
of the canon did not essentially affect its use and authority, 
and in the following period the continuous efforts to estab- 
lish a harmonious and strictly fixed canon were solely 
determined by a regard to tradition. The results are no doubt 
of great importance to Church history, because they show 
us the varying influence exerted on Christendom at different 
periods by the great Churches of the East and West and by 
their learned men. 

Addendum. — The results arising from the formation of a part 
of early Christian writings into a canon, which was a great and 
meritorious act of the Church, * notwithstanding the fact that it 
was forced on her by a combination of circumstances, may be 
summed up in a series of antitheses, (i) The New Testament, or 
group of " apostolic " writings formed by selection, preserved 
from destruction one part, and undoubtedly the most valuable 
one, of primitive Church literature; but it caused all the rest 
of these writings, as being intrusive, or spurious, or superfluous, 
to be more and more neglected, so that they ultimately perished. 2 
(2) The New Testament, though not all at once, put an end 
to the composition of works which claimed an authority binding 
on Christendom (inspiration); but it first made possible the 
production of secular Church literature and neutralised the extreme 
dangers attendant on writings of this kind. By making room 
for all kinds of writings that did not oppose it, it enabled the 
Church to utilise all the elements of Greek culture. At the same 

1 No greater creative act can be mentioned in the whole history of the Church 
than the formation of the apostolic collection and the assigning to it of a position 
of equal rank with the Old Testament. 

2 3 The history of early Christian writings in the Church which were not definitely 
admitted into the New Testament is instructive on this point. The fate of some 
of these may be described as tragical. Even when they were not branded as 
downright forgeries, the writings of the Fathers from the fourth century downwards 
were far preferred to them. 
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time, however, it required an ecclesiastical stamp to be placed 
on all the new Christian productions due to this cause. 1 (3) The 
New Testament obscured the historical meaning and the histo- 
rical origin of the writing contained in it, especially the Pauline 
Epistles, though at thersame time it created the conditions for 
a thorough study of all those documents. Although primarily 
the new science of theological exegesis in the Church did more 
than anything else to neutralise the historical value of the New 
Testament writings, yet, on the other hand, it immediately 
commenced a critical restoration of their original sense. But, 
even apart from theological science, the New Testament enabled 
original Christianity to exercise here and there a quiet and 
gradual effect on the doctrinal development of the Church, 
without indeed being able to exert a dominant influence on the 
natural development of the traditional system. As the standard 
of interpretation for the Holy Scriptures was the apostolic regula 
fidei, always more and more precisely explained, and as that 
regula, in its Antignostic and philosophico-theological inter- 
pretation, was regarded as apostolic, the New Testament was 
explained in accordance with the conception of Christianity that 
had become prevalent in the Church. At first therefore the 
spirit of the New Testament could only assert itself in certain 
undercurrents and in the recognition of particular truths. But 
the book did not in the least ward off the danger of a total 
secularising of Christianity. (4) The New Testament opposed 
a barrier to the enthusiastic manufacture of "facts." But at 
the same time its claim to be a collection of inspired writings 2 
naturally resulted in principles of interpretation (such as the 
principle of unanimity, of unlimited combination, of absolute 
clearness and sufficiency, and of allegorism) which were neces- 

1 See on this point Overbeck K Abhandlung uber die Anfange der patristischen 
Litteratur, I.e., p. 469." Nevertheless, even after the creation of the New Testament 
canon, theological authorship was an undertaking which was at first regarded as 
highly dangerous. See the Antimontanist in Euseb., H. E. V. 16. 3 : Seh&s kcc) 
8%sv*.afiov(ievo$, fiy irq $6%u Trpiv STTio'vyyp&Qetv if sTTtdtatTcto-o-eo-Qcu t55 rifc roG 
tvxyytAi'ov Kouvvit; faertvJKW *6y(j) 9 We find similar remarks in other old Catholic 
Fathers (see Clemen. Alex.). 

8 But how diverse were the expositions 5 compare the exegesis of Origen and 
Tertullian, Scorp. 11. 
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sarily followed by the manufacture of new facts on the part of 
theological experts. (5) The New Testament fixed a time within 
which divine revelation ceased, and prevented any Christian from 
putting himself into comparison with the disciples of Jesus. By 
doing so it directly promoted the lowering of Christian ideals 
and requirements, and in a certain fashion legitimised this 
weakening of religious power. At the same time, however, it 
maintained the knowledge of these ideals and requirements, 
became a spur to the conscience of believers, and averted the 
danger of . Christianity being corrupted by the excesses of en- 
thusiasm. (6) The fact of the New Testament being placed on 
a level with the Old proved the most effective means of pre- 
serving to the latter its canonical authority, which had been so 
often assailed in the second century. But at the same time it 
brought about an examination of the relation between the Old 
and New Testaments, which, however, also involved an enquiry 
into the connection between Christianity and pre-christian revel- 
ation. The immediate result of this investigation was not only 
a theological exposition of the Old Testament, but also a theory 
which ceased to view the two Testaments as of equal authority 
and subordinated the Old to the New. This result, which can 
be plainly seen in Irenaeus, Tertullian, and Origen, led to 
exceedingly important consequences. l It gave some degree of 
insight into statements, hitherto completely unintelligible, in 
certain New Testament writings, and it caused the Church to 
reflect upon a question that had as yet been raised only by 
heretics, viz., what are the marks which distinguish Christianity 
from the Old Testament religion ? An historical examination 
imperceptibly arose; but the old notion of the inspiration of the 
Old Testament confined it to the narrowest limits, and in fact always 
continued to forbid it ; for, as before, appeal was constantly made to 
the Old Testament as a Christian book which contained all the 
truths of religion in a perfect form. Nevertheless the conception 

1 On the extent to which the Old Testament had become subordinated to the 
New and the Prophets to the Apostles, since the end of the second century, see the 
following passage from Novatian, de trinit. 29: "Unus ergo et idem spiritus qui 
in prophetis et apostolis, nisi quoniam ibi ad momentum, hie semper. Ceterum ibi 
non ut semper in illis inesset, hie ut in illis semper maneret, et ibi mediocriter 
distributus, hie totus effusus, ibi parce datus, hie large commodates." 
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of the Old Testament was here and there full of contradictions. l 

(7) The fatal identification of words of the Lord and words 
of the Apostles (apostolical tradition) had existed before the 
creation of the New Testament, though this proceeding gave it 
a new range and content and a new significance. But, with 
the Epistles of Paul included, the New Testament elevated the 
highest expression of the consciousness of redemption into a 
guiding principle, and by admitting Paulinism into the canon it 
introduced a wholesome ferment into the history of the Church. 

(8) By creating the New Testament and claiming exclusive posses- 
sion of it the Church deprived the non-Catholic communions of 
every apostolic foundation, just as she had divested Judaism of 
every legal title by taking possession of the Old Testament; 
but, by raising the New Testament to standard authority, she 
created the armoury which supplied the succeeding period with 
the keenest weapons against herself. 2 The place of the Gospel 
was taken by a book with exceedingly varied contents, which 
theoretically acquired the same authority as the Gospel. Still, 
the Catholic Church never became a religion "of the book", 
because every inconvenient text could be explained away by 
the allegoric method, and because the . book was not made use of 
as the immediate authority for the guidance of Christians, this 
latter function being directly discharged by the rule of faith. 3 



1 That may be shown in all the old Catholic Fathers, but most plainly perhaps 
in the theology of Origen. Moreover, the subordination of the Old Testament 
revelation to the Christian one is not simply a result of the creation of the New 
Testament, but may be explained by other causes; see chap. 5. If the New Testa- 
ment had not been formed, the Church would perhaps have obtained a Christian 
Old Testament with numerous interpolations — tendencies in this direction were not 
wanting; see vol. I. p. 1 14 f. — and increased in extent by the admission of apocalypses. 
The creation of the New Testament preserved the purity of the Old, for it removed 
the need of doing violence to the latter in the interests of Christianity. 

2 The Catholic Church had from the beginning a very clear consciousness of the 
dangerousness of many New Testament writings, in fact she made a virtue of 
necessity in so far as she set up a theory to prove the unavoidableness of this 
danger. See Tertullian, de praescr. passim, and de resurr. 63. 

3 To a certain extent the New Testament disturbs and prevents the tendency 
to summarise the faith and reduce it to its most essential content. For it not only 
puts itself in the place of the unity .of a system, but frequently also in the place of 
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In practice it continued to be the rule for the New Testament 
to take a secondary place in apologetic writings and disputes 
with heretics. 1 On the other hand it was regarded (i) as the 
directly authoritative document for the direction of the Christian 
life, * and (2) as the final court of appeal in all the conflicts 
that arose within the sphere of the rule of faith. It was freely 
applied in the second stage of the Montanist struggle, but still 
more in the controversies about Christology, that is, in the conflict 
with the Monarchians. The apostolic writings belong solely to the 
Church, because she alone has preserved the apostolic doctrine 
(regula). This was declared to the heretics and therewith all 
controversy about Scripture, or the sense of Scripture passages, 
was in principle declined. But within the Church herself the 
Holy Scripture was regarded as the supreme and completely 
independent tribunal against which not even an old tradition 
could be appealed to; and the rule voXiTevevtlKi kxtcc rb 
evxyyfoiov ("live according to the Gosper*) held good in every 
respect. Moreover, this formula, which is rarely replaced by 
the other one, viz., xxrx ryv xxtvijv lixfyxviv ("according to the 
New Testament"), shows that the words of the Lord, as in the 
earlier period, continued to be the chief standard of life and 
conduct. 

a harmonious and complete creed. Hence the rule of faith is necessary as a guiding 
principle, and even an imperfect one is better than a mere haphazard reliance upon 
the Bible. 

1 We must not, however, ascribe that to conscious mistrust, for Irenseus and 
Tertullian bear very decided testimony against such an idea, but to the acknowledgment 
that it was impossible to make any effective use of the New Testament Scriptures in 
arguments with educated non-Christians and heretics. For these writings could 
carry no weight with the former, and the latter either did not recognise them or 
else interpreted them by different rules. Even the offer of several of the Fathers 
to refute the Marcionites from their own canon must by no means be attributed 
to an uncertainty on their part with regard to the authority of the ecclesiastical canon 
of Scripture. We need merely add that the extraordinary difficulty originally felt 
by Christians in conceiving the Pauline Epistles, for instance, to be analogous and equal 
in value to Genesis or the prophets occasionally appears in the terminology even in 
the third century, in so far as the term "divine writings" continues to be more 
frequently applied to the Old Testament than to certain parts of the New. 

8 Tertullian, in de corona 3, makes his Catholic opponent say: "Etiam in 
traditipnis obtentu fsigenda est auctoritas scripta." 
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C. The transformation of the episcopal office in the Church in- 
to an apostolic office. The history of the remodelling 
of the conception of the Church. l 

I. It was not sufficient to prove that the rule of faith was of 
apostolic origin, i.e., that the Apostles had set up a rule of 
faith. It had further to be shown that, up to the present, the 
Church had always maintained it unchanged. This demonstration 
was all the more necessary because the heretics also claimed 
an apostolic origin for their regulce, and in different ways tried 
to adduce proof that they alone possessed a guarantee of in- 
heriting the Apostles' doctrine in all its purity. * An historical 
demonstration was first attempted by the earliest of the old 
Catholic Fathers. They pointed to communities of whose 
apostolic origin there could be no doubt, and thought it could 
not reasonably be denied that those Churches must have 
preserved apostolic Christianity in a pure and incorrupt 
form. The proof that the Church had always held fast by 
apostolic Christianity depended on the agreement in doctrine 
between the other communities and these. 3 But Irenaeus as 
well as Tertullian felt that a special demonstration was needed 
to show that the Churches founded by the Apostles had really 
at all times faithfully preserved their genuine teaching. General 
considerations, as, for instance, the notion that Christianity would 
otherwise have temporarily perished, or "that one event among 
many is as good as none; but when one and the same feature 
is found among many, it is not an aberration but a tradition" 
(" Nullus inter multos eventus unus est . . . quod apud multos unum 

1 Hatch, Organisation of the early Christian Church, 1883. Harnack, Die Lehre 
der zwolf Apostel, 1884. Sohm, Kirchenrecht, Vol. I. 1892. 

2 Marcion was the only one who did not claim to prove his Christianity from 
traditions inasmuch as he rather put it in opposition to tradition. This disclaimer 
of Marcion is in keeping with his renunciation of apologetic proof, whilst, conversely, 
in the Church the apologetic proof, and the proof from tradition adduced against 
the heretics, were closely related. In the one case the truth of Christianity was 
proved by showing that it is the oldest religion, and in the other the truth of 
ecclesiastical Christianity was established from the thesis that it is the oldest 
Christianity, viz., that of the Apostles. 

3 See Tertullian, de prsescr. 20, 21, 32. 
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invenitur; non' est erratum sed traditum") and similar ones which 
Tertullian doe9 not fail to mention, were not sufficient. But 
the dogmatic conception that the ecclesia (ox ecclesia) are the 
abode of the Holy Spirit, l was incapable of making any impres- 
sion on the heretics, as the correct application of this theory 
was the very point in question. To make their proof more 
precise Tertullian and Irenaeus therefore asserted that the 
Churches guaranteed the incorruptness of the apostolic inheritance, 
inasmuch as they could point to a chain of "elders," or, in 
other words, an "ordo episcoporum per successionem ab initio 
decurrens," which was a pledge that nothing false had been 
mixed up with it. ' This thesis has quite as many aspects as 
the conception of the "Elders," e.g. t disciples of the Apostles, 
disciples of the disciples of the Apostles, bishops. It partly 

1 This theory is maintained by Irenaeus and Tertullian, and is as old as the 
association of the iytm txttAyrAi and the wimUfim Sytov. Just for that reason the 
distinction they make between Churches founded by the Apostles and those of 
later origin is of chief value to themselves in their arguments against heretics. 
This distinction, it may be remarked, is clearly expressed in Tertullian alone. 
Here* for example, it is of importance that the Church of Carthage derives its 
^authority" from that of Rome (de praescr. 36). 

* Tertulk, de prsescr* 33 (see p. 19X Iracu, HI. 2.2: "Cum autem ad earn iterum 
ttaditiouem, quae est ab apostolis, quae per successiones presbyterorum in ecdesiis 
custoditur> provocanius eos, etc/' 111. 3. 1 : u Traditionem itaque apostolorum in toto 
umndo manifestatam in omni ecclesia adest perspicere omnibus qui vera velint 
\idere> et Kabemits annttmerare eos> qui ab apostolis instituti sunt episcopi in ec- 
cfe&iis et successioiies eorum usque ad nos. . . valde enim perfectos in omnibus eos 
volebant esse> quos et successores relinquebant, suum ipsorum locum magisterii 
tradentes*** traditto Roman* eccksiae, quam babet ab apostolis, et annuntiata 
hotninibtfcs n\les per snecesstoaes eptscoporum perveniens usque ad nos." HL 3. 4, 
4* 1: vV Si de aliqua modka quaesttone disceptatio esset, noone oporteret in anti- 
qui&*uua$ recuxrere eccksias in quibus apostoti convexsati sunt... quid autem si 
neque *po«tott quidem scriptures reliquisse&t nobis, noone oportebat ordinem sequi 
troditWtxt^ quam tradideruut its,, quibus committebaateccksiasr" IV. 33.8:^ Character 
corporis Christ! secttfiidum successiones episcoporum* quibus apostoli earn quae in 
UBoquoquie toco est ecdesiana tradideruat. qua? pervenit usque ad nos. etc.** V. acx 1 : 
^VHmukjs. enim, u vatde pot&eriores sunt quam ep£»copi» quibus apostoli tradiderunt 
evvlttsbs.^ 1W &>> Z : ^Quapropter ets* qui ia eccksia sunt, presbyteris oboodire 
oportet,. his qui suicce^sstoneia. babent ab apostolus; qui cum eptscopatus suecessione 
cb&tt&ma verisatis. certum. secundum pkcttunx patris accepentaL~ IV. 26.5: ~l~bi 
i^tttif charismata vtamini posita. sunt* tbi dtsce» opoctet vcritttemv apud quos est 
*a qua? est ab apostolic ecciiesiix succession Tbse dtecfcttarioa in Luke X. 16 was 
aJx*t*j^t app&tdi by beosus \JQJL pcae£) to tn* successocs o£ tbe Aposcies. 
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preserves a historic and partly assumes a dogmatic character. 
The former aspect appears in the appeal made to the foundation 
of Churches by Apostles, and in the argument that each series 
of successors were faithful disciples of those before them and there- 
fore ultimately of the Apostles themselves. But no historical con- 
sideration, no appeal to the "Elders" was capable of affording the 
assurance sought for. Hence even in Irenaeus the historical view of 
the case had clearly changed into a dogmatic one. This, however, 
by no means resulted merely from the controversy with the 
heretics, but was quite as much produced by the altered consti- 
tution of the Church and the authoritative position that the 
bishops had actually attained. The idea was that the Elders, 
i.e., the bishops, had received "cum episcopatus successions 
certum veritatis charisma/ ' that is, their office conferred on them 
the apostolic heritage of truth, which was therefore objectively 
attached to this dignity as a charism. This notion of the transmis- 
sibility of the charism of truth became associated with the epis- 
copal office after it had become a monarchical one, exercising 
authority over the Church in all its relations; 1 and after the 
bishops had proved themselves the strongest supports of the 
communities against the attacks of the secular power and of 



1 For details on this point see my edition of the Didache, Proleg., p. 140. As 
the regula fidei has its preparatory stages in the baptismal confession, and the New 
Testament in the collection of writings read in the Churches, so the theory that 
the bishops receive and guarantee the apostolic heritage of truth has its preparatory 
stage in the old idea that God has bestowed on the Church Apostles, prophets, 
and teachers, who always communicate his word in its full purity. The functions 
of these persons devolved by historical development upon the bishop; but at the 
same time it became more and more a settled conviction that no one in this latter 
period could be compared with the Apostles. The only true Christianity, however, 
was that which was apostolic and which could prove itself to be so. The natural 
result of the problem which thus arose was the theory of an objective transference 
of the charisma veritatis from the Apostles to the bishops. This notion preserved 
the unique personal importance of the Apostles, guaranteed the apostolicity, that 
is, the truth of the Church's faith, and formed a dogmatic justification for the 
authority already attained by the bishops. The old idea that God bestows his Spirit 
on the Church, which is therefore the holy Church, was ever more and more 
transformed into the new notion that the bishops receive this Spirit, and that it 
appears in their official authority The theory of a succession of prophets, which 
can be proved to have existed in Asia Minor, never got beyond a rudimentary 
form and speedily disappeared. 
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here«y, * In Ircnacu« and Tertullian, however, we only find the 
firat trace* of thU new theory. The old notion, which regarded 
the Churches a» possessing the heritage of the Apostles insofar 
Ai they possess the Holy Spirit, continued to exercise a powerful 
influence on these writers, who still united the new dogmatic 
view with a historical one, at least in controversies with the 
heretics, Neither Ircnaeus, nor Tertullian in his earlier writings, 2 
asserted that the transmission of the charisma veritatis to the 
bishops had really invested them with the apostolic office in its 
full sense, They had indeed, according to Irenaeus, received the 
41 locum magisterii apostolorum " (" place of government of the 
Apostles 11 ), but nothing more. It is only the later writings of 
Tertullian, dating from the reigns of Caracalla and Heliogabalus, 
which show that the bishop of Rome, who must have had 
imitators in this respect, claimed for his office the full authority 
of the apostolic office. Both Calixtus and his rival Hippolytus 
described themselves as successors of the Apostles in the full 
sense of the word, and claimed for themselves in that capacity 
much more than a mere guaranteeing of the purity of Christianity. 
Even Tertullian did not question this last mentioned attribute 
of the bishopsu * Cyprian found the theory already in existence, 
but was the first to develop it definitely and to eradicate every 

* This, theoty UN*** have been current u* the Roman Church before the time 
wta» frroawi wrote; for the list of Roman bishops* which we find in Irenaens and 
which h? obtained Crottt Rowtty wttftfc itself be considered as a result of that dogmatic 
theory. The ftrst half of the list must have been concocted, as there were no 
wotutfchicaJt bishop in the strict sense tot the first centaury (see my treatise: ~Die 
3&e*ten chrtsi&chen U&fctrttBget* and die Aaiange einer btschomchen Chronographie 
i& Ron*" i& the report of the proceedings of the Royal Prussian Academy of 
Science^ t$k)£v p. $\T if). We do not know whether stach Es& were drawn up so 
early in the other churches of apostolic origin (Jerusalem?). Not till the beginning 
of iW ,jrd century have we proofs- of that being done* whereas- the Roman com- 
munity* as. early as. !>oter*$. time* had a Est of bishops, giving the duration of each 
episcopate* Nor is. there any evidence before the 3rd century of an attempt to invent 
such a list for Churches possessing no claim. tx> have been founded by Apostles* 

* \Y> <Jk* not yet iind this, assertion in Tertians treatise "Me praescx.^ 

a Special importance attaches- to TertuIKans- treatise "^de pudicitia^ which has 
not been sufficiently utilised to explain the development of the episcopate and the 
pretensions, at that time set up by the Roman bishop. It shows- dearly that Ca- 
lixtus. claimed for himself as. bishop the powers and rights- of the Apostles in their 
full $.\tent> and thai Tejtullion did not deny that the ^doctrina apostolorum** was 
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remnant of the historical argument in its favour. The conception 

of the Church was thereby subjected to a further transformation. 

(2) The transformation of the idea of the Church by Cyprian 

completed the radical changes that had been gradually taking 

inherent in his office, but merely questioned the "potestas apostolorum." It is very 
significant that Tertullian (c. 21) sneeringly addressed him as "apostolice" and 
reminded him that "ecclesia spiritus, non ecclesia numerus episcoporum." What 
rights Calixtus had already claimed as belonging to the apostolic office may be 
ascertained from Hippol. Philos. IX. 11. 12. But the introduction to the Philosophoumena 
proves that Hippolytus himself was at one with his opponent in supposing that 
the bishops, as successors of the Apostles, had received the attributes of the latter: 
T&{ ccfpe<ret<; %rtpo$ ovk \xiy%ti y $ rb ev IxKkyo-lx iexpx$o(fcv Hytov TrvtVfxcc, ov 
rvx^vrtQ npSrepoi of xirdo-roAot (itriioo-xv toTq dpQ&t; irtirto-TSVKC'o-tv av $ pelt; $ix2 oxo t 
Tvyx& vovre $ T *fc Tt xvtW X&P lT0( l H>tTexovrtQ dpx^pxretw; re KX * titieuntothiou; kou 
Qpoupot rtfQ fJcxAtf0-/o{ teAQyto-iiivoi bvtt d<pQaA(zSi vv<rrd^Ofxgv y dv$Z koyov bpQdv 
o-iuT&fzev, x.r.A. In these words we have an immense advance beyond the conception 
of Irenoeus. This advance, of course, was first made in practice, and the corresponding 
theory followed. How greatly the prestige and power of the bishops had increased 
in the first 3rd part of the 3rd century may be seen by comparing the edict of Maxi- 
mums Thrax with the earlier ones (Euseb., H. E. VI. 28; see also the genuine 
Martyr. Jacobi, Mariani, etc., in Numidia c. 10 [Ruinart, Acta mart. p. 272 edit. 
Ratisb.]): "Nam ita inter se nostra religionis gradus artifex saevitia diviserat, ut 
laicos clericis separates tentationibus saeculi et terroribus suis putaret esse cessuros" 
that is, the heathen authorities also knew that the clergy formed the bond of union in 
the Churches). But the theory that the bishops were successors of the Apostles, that 
is, possessed the apostolic office, must be considered a Western one which was 
very slowly and gradually adopted in the East Even in the original of the first six 
books of the Apostolic Constitutions, composed about the end of the 3rd century, 
which represents the bishop as mediator, king, and teacher of the community, the 
episcopal office is not yet regarded as the apostolic one. It is rather presbyters, as 
in Ignatius, who are classed with the Apostles. It is very important to note that 
the whole theory of the significance of the bishop in determining the truth of 
ecclesiastical Christianity is completely unknown to Clement of Alexandria. As we 
have not the slightest evidence that his conception of the Church was of a hi- 
erarchical and anti-heretical type, so he very rarely mentions the ecclesiastical 
officials in his works and rarest of all the bishops. These do not at all belong to his 
conception of the Church, or at least only in so far as they resemble the English 
orders (cf. Pa?d. III. 12. 97, presbyters, bishops, deacons, widows; Strom. VII. 1. 3* 
III. 12. 90, presbyters, deacons, laity; VI. 13. 106, presbyters, deacons; VI. 13. 107 
bishops, presbyters, deacons: Quis dives 42, bishops and presbyters). On the other 
hand, according to Clement, the true Gnostic has an office like that of the Apostles. 
See Strom. VI. 13. 106, 107: 'fyeo-riv oZv xxt vCv rotis xvpixxxls ivxo-Ktjo'xvrxi 
hvT0A.x7$ kxtx rb eitxyyektov re As fas fituo-xvrxs kxi yvuo-Ttx&e *k tvjv exhoyyv r&j 
xttoo-tgAuv hyypxffivxt. oZrot; xpeo*Pvrtp6<; eo-rt r& 6vrt rfc eKK^a-ixt; *xt d/xxovoq 
aAifftfS t>5« rov QeoV fiov*foiu<;. Here we see plainly that the servants of the earthly 
Church, as such, have nothing to do with the true Church and the heavenly hierarchy). 
Strom. VII. 9, 52 says: the true Gnostic is the mediator with God. In Strom. VI. 
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place from the last half of the second century. ' In order to 
understand them it is necessary to go back. It was only with, 
slowness and hesitation that the theories of the Church followed 
the actual changes in her history. It may be said that the idea 
of the Church always remained a stage behind the condition 
reached in practice. That may be seen in the whole course of 
the history of dogma up to the present day. 

The essential character of Christendom in its first period was 
a new holy life and a sure hope, both based on repentance 

14. 108; VII. 12. 77 we find the words: 6 yvaa-rtK^ oZroq cvvtAdvrt hirelv rijv 
uToa-TQAtKiiv ecTova-tocv ocvrocvecfr^poi^ x.t.A. Clement could not have expressed him- 
self in this way if the office of bishop had at that time been as much esteemed 
in the Alexandrian Church, of which he was a presbyter, as it was at Rome and in 
other Churches of the West (see Bigg I.e. 101). According to Clement the Gnostic 
as a teacher has the same significance as is possessed by the bishop in the West ; 
and according to him we may speak of a natural succession of teachers. Origen 
in the main still held the same view as his predecessor. But numerous passages in 
his works and above all his own history shew that in his day the episcopate had 
become stronger in Alexandria also, and had begun to claim the same attributes 
and rights as in the West (see besides de princip. praef. 2: "servetur ecclesiastica 
praedicatio per successions ordinem ab apostolis tradita et usque ad praesens in 
ecclesiis permanens: ilia sola credenda est Veritas, quae in nullo ab ecclesiastica et 
apostolica discord at traditione" — so in Rufinus, and in IV. 2. 2 : roV xxvovqq 
rSj<; 'Iqo-oG Xpta-roG xoctZc itei&oxw r. cctoo-tSAcov bvpotviov EKKhytrtxt;). The state of 
things here is therefore exactly the same as in the case of the apostolic regulafidei 
and the apostolic canon of scripture. Clement still represents an earlier stage, whereas 
by Origen's time the revolution has been completed. Wherever this was so, the theory 
that the monarchical episcopate was based on apostolic institution was the natural 
result. This idea led to the assumption — which, however, was not an immediate 
consequence in all cases— that the apostolic office, and therefore the authority of 
Jesus Christ himself, was continued in the episcopate: "Manifesta est sententia Iesu 
Christi apostolos suos mittentis et ipsis solis potestatem a patre sibi datam per- 
mittentis, quibus nos successimus eadem potestatex ecclesiam domini gubernantes et 
credentium fidem baptizantes (Hartel, Opp. Cypr. I. 459). 

1 See Rothe, Die Anfange der christlichen Kirche und ihrer Verfassung, 1837. 
Kostlin, Die Katholische Auffassung von der Kirche in ihrer ersten Ausbildung 
in the Deutsche Zeitschrift fur christliche Wissenschaft und christliches Leben, 
1855. Ritschl, Entstehung der altkatholischen Kirche," 2nd ed., 1857. Ziegler, 
Des Irenaus Lehre von der Autoritat der Schrift, der Tradition und der Kirche, 
1868. Hackenschmidt, Die Anfange des katholischen Kirchenbegriffs, 1874. 
Hatch— Haraack, Die Gesellschafts verfassung der christlichen Kirche im Alterthum, 
1883. Seeberg, Zur Geschichte des Begriffs der Kirche, Dorpat, 1884. Sbder, 
Der Begriff der Katholicitat der Kirche und des Glaubens, 1 881. O. Ritschl, 
Cyprian von Karthago und die Verfassung der Kirche, 1885. (This contains the 
special literature treating of Cyprian's conception of the Church). Sohm, I.e. 
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towards God and faith in Jesus Christ and brought about by 
the Holy Spirit. Christ and the Church, that is, the Holy Spirit 
and the holy Church, were inseparably connected. The Church, 
or, in other words, the community of all believers, attains her 
unity through the Holy Spirit. This unity manifested itself in 
brotherly love and in the common relation to a common ideal 
and a common hope. ' The assembly of all Christians is realised 
in the Kingdom of God, viz., in heaven; on earth Christians 
and the Church are dispersed and in a foreign land. Hence, 
properly speaking, the Church herself is a heavenly community 
inseparable from the heavenly Christ. Christians believe that 
they belong to a real super-terrestrial commonwealth, which, from 
its very nature, cannot be realised on earth. The heavenly goal 
is not yet separated from the idea of the Church; there is a 
holy Church on earth in so far as heaven is her destination. a 
Every individual congregation is to be an image of the heav- 
enly Church. 3 Reflections were no doubt made on the contrast 
between the empirical community and the heavenly Church 
whose earthly likeness it was to be (Hermas); but these 
did not affect the theory of the subject. Only the saints of 
God, whose salvation is certain, belong to her, for the essential 
thing is not to be called, but to be, a Christian. There 
was as yet no empirical universal Church possessing an out- 
ward legal title that could, so to speak, be detached from the 
personal Christianity of the individual Christian. 4 All the lofty 

1 See Hatch, I.e. pp. 191, 253. 

2 See vol. I. p. 150 f. Special note should be given to the teachings in the 
Shepherd, in the 2nd Epistle of Clement and in the A;5«%»f. 

3 This notion lies at the basis of the exhortations of Ignatius. He knows nothing 
of an empirical union of the different communities into one Church guaranteed by 
any law or office. The bishop is of importance only for the individual community, 
and has nothing to do with the essence of the Church; nor does Ignatius view 
the separate communities as united in any other way than by faith, charity, and 
hope. Christ, the invisible Bishop, and the Church are inseparably connected (ad 
Ephes. ,V. 1; as well as 2nd Clem. XIV.), and that is ultimately the same idea as 
is expressed in the associating of irvtCfz* and lxxA*f0-/«. But every individual 
community is an image of the heavenly Church, or at least ought to be. 

4 The expression "Catholic Church" appears first in Ignatius (ad Smyrn. VIII. 2) : 
tinov %v (peevy 6 eiFia-xQieo^ \ku ri TAfjfloc 'iarv Mo-irtp Vttqv &v % Xpta-rot; 'lyvoCs, 
£**7 ff KottoAtKvi hxxAyo'tat, But in this passage these words do not yet express a 
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designations which Paul, the so-called Apostolic Fathers, and 
Justin gathered from the Old Testament and applied to the 
Church, relate to the holy community which originates in heaven 
and returns thither. l 

But, in consequence of the naturalising of Christianity in the 
world and the repelling of heresy, a formulated creed was made 
the basis of the Church. This confession was also recognised 
as a foundation of her unity and guarantee of her truth, and in 
certain respects as the main one. Christendom protected itself 
by this conception, though no doubt at a heavy price. To 
Irenaeus and Tertullian the Church rests entirely on the apostolic, 
traditional faith which legitimises her. a But this faith itself 
appeared as a law and aggregate of doctrines, all of which are 
of equally fundamental importance, so that their practical aim 
became uncertain and threatened to vanish (" fides in regula posita 
est, habet legem et salutem de observatione legis"). 

The Church herself, however, became a union based on the 
true doctrine and visible in it; and this confederation was at 
the same time enabled to realise an actual outward unity by 
means of the apostolic inheritance, the doctrinal confession, and 
the apostolic writings. The narrower and more external character 
assumed by the idea of the Church was concealed by the fact 
that, since the latter half of the second century, Christians in 

new conception of the Church, which represents her as an empirical common- 
wealth. Only the individual earthly communities exist empirically, and the universal, 
*.*., the whole Church, occupies the same position towards these as the bishops of 
the individual communities do towards the Lord. The epithet " koAqXik6$ " does 
not of itself imply any secularisation of the idea of the Church. 

1 The expression " invisible Church " is liable to be misunderstood here, because 
it is apt to impress us as a mere idea, which is certainly not the meaning attached 
to it in the earliest period. 

s It was thus regarded by Hegesippus in whom the expression "m 'ivooa-ts tvj$ 
gKxX>j<rfcts" is first found. In his view the exxAija-/* is founded on the dpftdt; h6yo$ 
transmitted by the Apostles. The innovation does not consist in the emphasis laid 
upon faith, for the unity of faith was always supposed to be guaranteed by the 
possession of the one Spirit and the same hope, but in the setting up of a formulated 
creed, which resulted in a loosening of the connection between faith and conduct. 
The transition to the new conception of the Church was therefore a gradual one. 
The way is very plainly prepared for it in I Tim. III. 15: qIkoq $goC ettttAiio-iec, 
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all parts of the world had really united in opposition to 
the state and "heresy", and had found compensation for the 
incipient decline of the original lofty thoughts and practical 
obligations in the consciousness of forming an oecumenical and 
international alliance. The designation "Catholic Church" gave 
expression to the claim of this world-wide union of the same faith 
to represent the true Church. 1 This expression corresponds to the 
powerful position which the "great Church" (Celsus), or the 

1 The oldest predicate which was given to the Church and which was always 
associated with it, was that of holiness. See the New Testament; Barn. XIV. 6; Hermas, 
Vis. I. 3, 4; I. 6 ; the Roman symbol; Dial. 119; Ignat. ad Trail, inscr. ; Theophil., ad 
Autol., II. 14 (here we have even the plural, "holy churches"); Apollon. inEuseb, 
H. E. V. 18. 5; Tertull., adv. Marc. IV. 135 V. 4; de pudicit. 1 ; Mart Polyc. inscr. ; 
Alexander Hieros. in Euseb., H. E. VI. 11. 5; Clemens Alex. ; Cornelius in Euseb., 
VI. 43. 6; Cyprian. But the holiness (purity) of the Church was already referred 
by Hegesippus (Euseb., H. E. IV. 22. 4) to its pure doctrine : extiAovv r^v lxxAtf0-/ay 
nxptevov oliieoi yap 'i<p$apro &xoau$ fixrxim$. The unity of the Church according 
to Hegesippus is specially emphasised in the Muratorian Fragment (line 55); see 
also Hermas; Justin; Irenaeus; Tertullian, de praescr. 20; Clem. Alex., Strom. VII. 
17. 107. Even before Irenaeus and Tertullian the universality of the Church was 
emphasised for apologetic purposes. In so far as universality is a proof of truth, 
"universal" is equivalent to "orthodox." This signification is specially clear in 
expressions like : $ ev Zpvpvy xa9oA<xJf ekk^o-ioc (Mart. Polyc. XVI. 2). From Irenaeus, 
III. 15, 2, we must conclude that the Valentinians called their ecclesiastical opponents 
"Catholics." The word itself is not yet found in Irenaeus, but the idea is there 
(see I. 10. 2; II. 9. 1, etc., Serapion in Euseb., H. E. V. 19: ir&o-et m ev ttdspta 
udtAQdrw). Kcc$o\ik6<; is found as a designation of the orthodox, visible Church 
in Mart. Polyc. inscr.: act xxroc nfaroL rdirov Ttfc &ylx% text xx4o/>txij$ exxAvfo-tixQ 
TccpotKixi: 19. 2; 16. 2 (in all these passages, however, it is probably an inter- 
polation, as I have shown in the "Expositor" for Dec. 1885, p. 410 f.); in. the 
Muratorian Fragment 61, 66, 69; in the anonymous writer in Euseb., H. E. V. 16.9. 
in Tertull. frequently, e.g., de praescr. 26, 30; adv. Marc. III. 22 : IV. 4 ; in Clem. 
Alex., Strom. VII. 17. 106, 107; in Hippol. Philos. IX. 12; in Mart. Pionii 2, 9, 
13, 19; in Cornelius in Cypr., epp. 49. 2 ; and in Cyprian. The expression " catholica 
traditio" occurs in Tertull., de monog. 2, "fides catholica" in Cyprian ep. 25, 
"xetvuiv kx$q*ix6$" in the Mart. Polyc. rec. Mosq. fin. and Cypr. ep. 70. 1, "cath- 
olica fides et religio" in the Mart. Pionii 18. In the earlier Christian literature the 
word x«3oA/xi$ occurs in various connections in the following passages : in fragments 
of the Peratae (Philos. V. 16), and in Herakleon, e.g., in Clement, Strom. IV. 9. 71; 
in Justin, Dial., 81, 102 ; Athenag., 27 ; Theophil., I. 13 ; Pseudojustin, de monarch. I, 
(x*0cA. £4£a); Iren., III. 11, 8; Apollon. in Euseb., H. E. IV. 18. 5, Tertull., de 
fuga 3; adv. Marc. II. 17; IV. 9; Clement, Strom., IV. 15. 97 ; VI. 6. 47; 7. 57; i. 67. 
The addition "catholicam" found its way into the symbols of the West only at a 
comparatively late period. The earlier expressions for the whole of Christendom are 
Karon xl hfCKAvje-icct, hKx*.y<Tiat kxtx nxa-xv irfatv, enn^o-tott xtiv toa-pa, xfvty* ovp<xvov : etc. 
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" old " Church (Clemens Alex.) had attained by the end of the 
second century, as compared with the Marcionite Church, the 
school sects, the Christian associations of all kinds, and the 
independent Christians. This Church, however, was declared 
to be apostolic, u e., founded in its present form by Christ 
through the Apostles. Through this idea, which was supported 
by the old enthusiastic notion that the Apostles had already 
proclaimed the Gospel to all the world, it came to be completely 
forgotten how Christ and his Apostles had exercised their 
ministry, and an empirical conception of the Church was created 
in which the idea of a holy life in the Spirit could no longer 
be the ruling one. It was. taught that Christ received from 
God a law of faith, which, as a new lawgiver, he imparted to 
the Apostles, and that they, by transmitting the truth of which 
they were the depositaries, founded the one Catholic Church 
(Iren. III. 4. 1). The latter, being guardian of the apostolic 
heritage, has the assurance of possessing the Spirit ; whereas 
all communities other than herself, inasmuch as they have not 
received that deposit, necessarily lack the Spirit and are there- 
fore separated from Christ and salvation. l Hence one must be 
a member of this Church in order to be a partaker of salvation, 
because in her alone one can find the creed which must be 
recognised as the condition of redemption. 2 Consequently, in 
proportion as the faith became a doctrine of faith, the Catholic 
Church interposed herself as an empiric power between the 
individual and salvation. She became a condition of salvation; 

t Very significant is Tertullian's expression in adv. Val. 4 : "Valentinusde ecclesia 
authenticae regulae abrupit," (but probably this still refers specially to the Roman 
Church). 

2 Tertullian called the Church mother (in Gal. IV. 26 the heavenly Jerusalem is 
called "mother 1 '); see de orat. 2 : "ne mater quidem ecclesia pneteritur", de monog. 7; 
adv. Marc. V. 4 (the author of the letter in Euseb., H. E. V. 2. 7, 1. 45, had already 
done this before him). In the African Church the symbol was thus worded soon 
after Tertullian's time: "credis in remissionem peccatorum et vitam aeternam per 
sanctam ecclesiam" (see Hahn, Bibliothek der Symbole, 2nd ed. p. 29 ff.) On 
the other hand Clement of Alexandria (Strom. VI. 16. 146) rejected the designation 
of the Church, as "mother": nyryp $i ovx* &$ rivet; IxMuxetviv, i\ exxAyo-icc, #AA' 
$ Qeicc yvua-tQ xx) m votyict (there is a different idea in Peed. I. 5. 21 and 6. 42: 
/utfTifp wxpbevoq; exxAqo-tecv spot $/Aov aivrijv xxte7v). In the Acta Justini c. 4 the 
faith is named "mother." 
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but the result was that she ceased to be a sure communion of 
the saved and of saints (see on this point the following chapter). 
It was quite a logical proceeding when about the year 220 
Calixtus, a Roman bishop, started the theory that there must 
be wheat and tares in the Catholic Church and that the Ark 
of Noah with its clean and unclean beasts w^s her type ! The 
departure from the old idea of the Church appears completed 
in this statement. But the following facts must not be over- 
looked : — First, the new conception of the Church was not 
yet a hierarchical one. Secondly, the idea of the union and 
unity of all believers found here magnificent expression. 
Thirdly, the development of the communities into one solid 
Church also represents the creative power of the Christian 
spirit. Fourthly, through the consolidation effected in the 
Church by the rule of faith the Christian religion was in some 
measure preserved from enthusiastic extravagancies and arbitrary 
misinterpretation. Fifthly, in consequence of the regard for a 
Church founded on the doctrine of faith the specific significance 
of redemption by Christ, as distinguished from natural religion 
and that of the Old Testament, could no longer be lost to 
believers. Sixthly, the independence of each individual com- 
munity had a wide scope not only at the end of the second 
but also in the third century. 2 Consequently, though tl^e 
revolution which led to the Catholic Church was a result of the 
situation of the communities in the world in general and of the 
struggle with the Gnostics and Marcion in particular, and though 
it was a fatal error to identify the Catholic and apostolic 
Churches, this change did not take place without an exalting 
of the Christian spirit and an awakening of its self-consciousness. 
But there was never a time in history when the conception 
of the Church, as nothing else than the visible communion of 
those holding the correct apostolic doctrine, was clearly grasped 
or exclusively emphasised. In Irenaeus and Tertullian we 
rather find, on the one hand, that the old theory of the 

1 Hippol. Philos. IX. 12 p. 460. 

2 The phraseology of Irenaeus is very instructive here. As a rule he still speaks 
of Churches (in the plural) when he means the empirical Church. It is already 
otherwise with Tertullian, though even with him the old custom still lingers. 
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Church was still to a great extent preserved and, on the other, 
that the hierarchical notion was already making its appearance. 
As to the first point, Irenaeus frequently asserts that the Spirit 
and the Church, that is, the Christian people, are inseparable; 
that the Spirit in divers ways continually effects whatever she 
needs; that she is the totality of all true believers, that all the 
faithful have the rank of priests; that outside the holy Church 
there is no salvation, etc.; in fact these doctrines form the very 
essence of his teaching. But, since she was also regarded as 
the visible institution for objectively preserving and commun- 
icating the truth, and since the idea of the Church in contra- 
distinction to heresy was necessarily exhausted in this as far 
as Irenaeus was concerned, the old theories of the matter could 
not operate correctively, but in the end only served to glorify 
the earthly Catholic Church. * The proposition that truth is 
only to be found in the Church and that she and the Holy 
Spirit are inseparable must be understood in Irenaeus as already 
referring to the Catholic Church in contradistinction to every 
other calling itself Christian. * As to the second point, it can- 
not be denied that, though Irenaeus desires to maintain that 
the only essential part of the idea of the Church is the fact of 
her being the depository of the truth, he was no longer able 
to confine himself to this (see above). The episcopal succes- 
sion and the transmission to the bishops of the magisterium of 
the Apostles were not indeed of any direct importance to his 
idea of the Church, but they were of consequence for the 
preservation of truth and therefore indirectly for the idea of 
the Church also. To Irenaeus, however, that theory was still 

1 The most important passages bearing on this are II. 31. 3:111. 24. 1 (see 
the whole section, but especially: "in ecclesia posuit deus universam operationem 
spiritus; cuius non sunt participes omnes qui non concurrunt ad ecclesiam . . . ubi 
enim ecclesia, ibi et spiritus dei, et ubi spiritus dei, illic ecclesia etomnis gratia"); 

III. II. 8 : o-rvAoe Koti o-njpiypec lxx*>v<rix$ rh tvayysMov koci TvgfJ(jL»^uiji : IV. 8. I : 
"semen Abrahae ecclesia"., IV. 8. 3: "omnes iusti sacerdotalem habent ordinem"; 

IV. 36. 2:"ubique praeclara est ecclesia; ubique enim sunt qui suscipiunt spiritum "; 

IV. 33. 7: IxxAifo-/* fiiyx Kou'irtofyv o-tipx roti Xpia-roS ; IV. 26. I sq. : V. 20. 1.: V. 32.: 

V. 34. 3., " Levitae et sacerdotes sunt discipuli omnes domini." 

9 Hence the repudiation of all those who separate themselves from the Catholic 
Church (III. 11. 9; 24. 1 :IV. 26. 2; 33. 7). 
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nothing more than an artificial line; but artificial lines are really 
supports and must therefore soon attain the value of found- 
ations. l Tertullian's conception of the Church was essentially 
the same as that of Irenaeus; but with the former the idea that 
she is the outward manifestation of the Spirit, and therefore a 
communion of those who are spiritual, at all times continued to 
operate more powerfully than with the latter. In the last period 
of his life Tertullian emphasised this theory so vigorously that 
the Antignostic idea of the Church being based on the " traditio 
unius sacramenti" fell into the background. Consequently we 
find nothing more than traces of the hierarchical conception of 
the Church in Tertullian. But towards the end of his life he 
found himself face to face with a fully developed theory of this 
kind. This he most decidedly rejected, and, in doing so, 
advanced to such a conception of ecclesiastical orders, and 
therefore also of the episcopate, as clearly involved him in a 
contradiction of the other theory — which he also never gave 
up — viz., that the bishops, as the class which transmits the rule 
of faith, are an apostolic institution and therefore necessary to 
the Church. a 

1 On IV. 33. 7 see Seeberg, I.e., p. 20, who has correctly punctuated the passage, 
but has weakened its force. The fact that Irenaeus was here able to cite 
the "antiquus ecclesiae status in universo mundo et character corporis Christi 
secundum successiones episcoporum", etc., as a second and independent item along- 
side of the apostolic doctrine is, however, a proof that the transition from the idea 
of the Church, as a community united by a common faith, to that of a hierarchical 
institution was already revealing itself in his writings. 

* The Church as a communion of the same faith, that is of the same doctrine, 
is spoken of in de praescr. 20; de virg. vol. 2. On the other hand we find the 
ideal spiritual conception in de bapt. 6 : " ubi tres, id est pater et filius et spiritus 
sanctus, ibi ecclesia, quae trium corpus est"; 8: "columba s. spiritus ad volat, pacem 
del adferens, emissa de coelis, ubi ecclesia est area figurata"; 15: " unus deus et 
unum baptismum et una ecclesia in coelis" ; de paenit 10 : " in uno et altero ecclesia 
est, ecclesia vero Christus " ; de orat 28 : " nos sumus veri adoratores et veri sacer- 
dotes, qui spiritu orantes spiritu sacrificamus ; " Apolog. 39 ; de exhort. 7 : "differ- 
entiam inter ordinem et plebem const itu it ecclesiae auctoritas et honor per ordinis 
consessum sanctificatus. Adeo ubi ecclesiastici ordinis non est consessus, et offers 
et tinguis et sacerdos es tibi solus. Sed ubi tres, ecclesia est, licet laici " (the same 
idea, only not so definitely expressed, is already found in de bapt. 17); de monog. 7 : 
"nos autem Iesus summus sacerdos sacerdotes deo patri suo fecit . . . vivit unicus 
pater noster deus et mater ecclesia, . . certe sacerdotes sumus a Christo vocati " : 
12; de pudic. 21: "nam et ipsa ecclesia proprie et principaliter ipse est spiritus, in 
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From the disquisitions of Clement of Alexandria we see how 
vigorous the old conception of the Church, as the heavenly 
communion of the elect and believing, still continued to be 
about the year 200. This will not appear strange after what we 
have already said as to Clement's views about the rule of faith, 
the New Testament, and the episcopate. It is evident that his 
philosophy of religion led him to give a new interpretation to 
the original ideas. Yet the old form of these notions can be 
more easily made out from his works than from those of Irenaeus. l 
Up to the I $th Chapter of the 7th Book of his great work, the 
Stromateis, and in the Paedagogus, Clement simply speaks of 
the Church in the sense of the Epistle to the Ephesians and 
the Shepherd of Hermas. She is a heavenly formation, continued 
in that which appears on earth as her image. Instead of 
distinguishing two Churches Clement sees one, the product of 
God's will aiming at the salvation of man — a Church which is 
to be on earth as it is in heaven, and of which faith forms the 
subjective and the Logos the objective bond of union. But, 
beginning with Strom. VII. 15 (see especially 17), where he is 
influenced by opposition to the heretics, he suddenly identifies 
this Church with the single old Catholic one, that is, with tfye 
visible "Church" in opposition to the heretic sects. Thus the 
empirical interpretation of the Church, which makes her the 
institution in possession of the true doctrine, was also completely 
adopted by Clement; but as yet he employed it simply in 
polemics and not in positive teachings. He neither reconciled 
nor seemingly felt the contradiction in the statement that the 
Church is to be at one and the same time the assembly of the 
elect and the empiric universal Church. At any rate he made 

quo est trinitas unius divinitatis, pater et Alius et spiritus sanctus. Illam ecclesiam 
congregat quam dominus in tribus posuit. Atque ita exinde etiam numerus omnis 
qui in hanc fidem conspiraverint ecclesia ab auctore et consecratore censetur. Et 
ideo ecclesia quidem delicta donabit, sed ecclesia spiritus per spiritalem hominem, 
non ecclesia numerus episcoporum"; de anima II, 21. Contradictions in detail 
need not surprise us in Tertullianj since his whole position as a Catholic and 
as a Montanist is contradictory. 

1 The notion that the true Gnostic can attain the same position as the Apostles 
also preserved Clement from thrusting the ideal conception of the Church into 
the background. 
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as yet no unconditional acknowledgment of the Catholic Church, 
because he was still able to attribute independent value to 
Gnosis, that is, to independent piety as he understood it. * 
Consequently, as regards the conception of the Church, the 
mystic Gnosis exercised the same effect as the old religious 
enthusiasm from which in other respects it differs so much. * 
The hierarchy has still no significance as far as Clement's idea 
of the Church is concerned. s At first Origen entirely agrees 
with Clement in regard to this conception. He also starts with 
the theory that the Church is essentially a heavenly communion 
and a holy communion of believers, and keeps this idea con- 
stantly before him. 4 When opposing heretics, he also, like Clem- 
ent, cannot help identifying her with the Catholic Church, 
because the latter contains the true doctrine, though he likewise 

1 Some very significant remarks are found in Clement about the Church which 
is the object of faith. See Psed. I. 5. 18, 21 ; 6. 27 : ae yap rb (titom* roG QeoG 
epyov ea-rt xect roGro k6<t(zo<; dvop&Z erect, oVru xect rb ficvhmzoc ocuroG ecvQpuiruv \<rri 
o-eompice, xect roGro exxkyo-ix xexAyrxt — here an idea which Hermas had in his 
mind (see Vol. I., p. 180. note 4) is pregnantly and excellently expressed. Strom. 
II. 12. 55; IV. 8. 66: eix&v Ttfc ovpxviou exxAqa-fxc if ewiyeto^ hovep ev%6{tebx xxi 
\wi yvj$ yevea-Qxt rb U*mxx roG &eoG uq ev ovpxvip ; IV. 26. 1 72 : m exxKyvix fab 
h6yov ocKoXt6px^ro(i ocrvpocvvyrot; ie6Xt<; ent y*ic> Qe^fix Qe7ov eirt yy$, wg ev ovpxvfit j 
VI. 13. 106, 107; VI. 14. 108: $ xveorecru exx^a-iety xx? ijv 6t <pt*6<ro$ot rvva- 
yovract roG 0500; VII. 5. 29: Trfis oh xvpfuQ rHjv h$ rtpijv roG &eoG xxr* evrtyvuo-tv 
uy/ctv yevopeviiv exxAyo-fxv tepbv xv litirotpev QeoG rb ?rcAAof7 bc%tov . . . hu yap vGv 
rbv rovov, xXh.x rb Mpotrpx r&v exKexxM exxAtjvfxv x«A«; VII. 6. 32; VII. II. 68: 
$ TrvevfAXTixvi exxtyo-fx. The empirical conception of the Church is most clearly 
formulated in VII. 17. 107; we may draw special attention to the following sen- 
tences : Qxvepov olfzxt yeyevyo-Qxt (xfccv that tjjv tx^vjOyj hxxAqo-fxv rijv rta '6vrt xpxxtxv^ 
sit; ijv 6t xxrx irp6Qeo*tv Sixxtot \yxxraXeyovrxt, ivbt; yocp '6vro$ roG ®eoG xect ivb$ 
roG xvpioxt . . . ry yoGv roG ivbs <pv<ret o-vyxhypoGrxt exxXyo-fx *i nix, §v e t$ roAA^c 
xecrecrefAV3tv (3tx%ovTXt xtpetretg. 

2 It may, however, be noted that the old eschatological aim has fallen into the 
background in Clement's conception of the Church. 

3 A significance of this kind is suggested by the notion that the orders in the 
earthly Church correspond to those in the heavenly one ; but this idea, which after- 
wards became so important in the East, was turned to no further account by 
Clement. In his view the " Gnostics" are the highest stage in the Church. See 
Bigg, I.e., p. ioo. 

4 De princip. IV. 2. 2 : m olp&vtoQ exxXwtx\ Horn. IX. in Exod. c. 3: "ecclesia 
credentium plebs"; Horn. XI. in Lev. c. 5 ; Horn. VI. in Lev. c. 5 ; ibid. Horn. IX. : "omni 
ecclesise dei et credentium populo sacerdotium datum.": T.XIV. inMt. c. 17 :c. Cels. 
VI. 48 : VI. 79; Horn. VII. in Lk.; and de orat. 31 a twofold Church is distinguished 
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refrains from acknowledging any hierarchy. * But Origen is 
influenced by two farther considerations, which are scarcely 
hinted at in Clement, but which were called forth by the 
actual course of events and signified a further development in 
the idea of the Church. For, in the first place, Origen saw 
himself already compelled to examine closely the distinction 
between the essence and the outward appearance of the Church, 
and, in this process, reached results which again called in 
question the identification of the Holy Church with the empiric 
Catholic one (see on this point the following chapter). Secondly, 
in consequence of the extraordinary extension and powerful 
position attained by the Catholic Church by the time of Philip 
the Arabian, Origen, giving a new interpretation to a very old 
Christian notion and making use of a Platonic conception, 2 
arrived at the idea that she was the earthly Kingdom of God, 
destined to enter the world, to absorb the Roman Empire and 
indeed all mankind, and to unite and take the place of the 
various secular states. 8 This magnificent idea, which regards 
the Church as Kovpoq rou y,6(r^ov % * denoted indeed a complete 
departure from the original theory of the subject, determined 
by eschatological considerations; though we must not forget 

(ti<TT€ ehtxi liei tuv xyioov a-vvaQpoi^Ofzsvoov $/rAijv ixxXyrtxv tvjv fxh &vQpa)7rwv y rtjv $e 
xyyixoov). Nevertheless Origen does not assume two Churches, but, like Clement, 
holds that there is only one, part of which is already in a state of perfection and 
part still on earth. But it is worthy of note that the ideas of the heavenly hierarchy 
are already more developed in Origen (de princip. I. 7). He adopted the old 
speculation about the origin of the Church (see Papias, fragm. 6 ; 2 Clem. XIV.). 
Socrates (H. E. III. 7) reports that Origen, in the 9th vol. of his commentary on 
Genesis, compared Christ with Adam and Eve with the Church, and remarks that 
Pamphilus' apology for Origen stated that this allegory was not new: bv xpwTov 
'Slptysvyv It/ rccvrtjv rtjv it pay pare ictv 2a6«7v <p<x<Ttv, aXXk rqv r*ii exxAtfO'iocc fiva-- 
rixyjv ipfJLtfvsGreci irotp&loo'iv. A great many more of these speculations are to be 
found in the 3rd century. See, e.g., the Acts of Peter and Paul 29. 

1 De princip. IV. 2. 2; Horn. III. in Jesu N. 5: "nemo tibi persuadeat, nemo 
semetipsum decipiat: extra ecclesiam nemo salvatur." The reference is to the 
Catholic Church which Origen also calls to foov <t&imx r&v vvvccyooyuv tyis exx^trice;. 

3 Hermas (Sim. I.) has spoken of the "city of God" (see also pseudo-Cyprian's 
tractate "de pascha computus"); but for him it lies in Heaven and is the complete 
contrast of the world. The idea of Plato here referred to is to be found in his Republic, 

» See c. Cels. VIII. 68—75. 

4 Comment, in Joh. VI. 38. 
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that Origen still demanded a really holy Church and a new 
polity. Hence, as he also distinguishes the various degrees of 
connection with the Church, ! we already find in his theory a 
combination of all the features that became essential parts of 
the conception of the Church in subsequent times, with the 
exception of the clerical element. * 

3. The contradictory notions of the Church, for so they appear 
to us, in Irenaeus and Clement and still more in Tertullian and 
Origen, need not astonish any one who bears in mind that none 
of these Fathers made the Church the subjpct of a theological 
theory. 3 Hence no one as yet thought of questioning the old 
article : " I believe in a holy Church." But, at the same time, 
actual circumstances, though they did not at first succeed in 
altering the Church's beliei, forced her to realise her changed 
position, for she had in point of fact become an association 
which was founded on a definite law of doctrine and rejected 
everything that did not conform to it. The identifying of this 
association with the ideal Church was a matter of course, 4 but 
it was quite as natural to take no immediate theoretical notice 
of the identification except in cases where it was absolutely 
necessary, that is, in polemics. In the latter case the unity of 
faith and hope became the unity of the doctrine of faith, and 
the Church was, in this instance, legitimised by the possession of 
the apostolic tradition instead of by the realising of that tradi- 
tion in heart and life. From the principle that had been set 

1 Accordingly he often speaks in a depreciatory way of the '6z*oq rvjt; ixxfya-ictQ 
(the ignorant) without accusing them of being unchristian (this is very frequent in 
the books c. Cels., but is also found elsewhere). 

* Origen, who is Augustine's equal in other respects also, and who anticipated 
many of the problems considered by the latter, anticipated prophetically this Father's 
view of the City of God — of course as a hope (c. Cels. viii. 68 f.). The Church is also 
viewed as t3 kxtx &sov leohhtvfix in Euseb., H. E. V. Praef. § 4, and at an earlier 
period in Clement. 

3 This was not done even by Origen, for in his great work "de principiis" 
we find no section devoted to the Church. 

4 It is frequently represented in Protestant winters that the mistake consisted in 
this identification, whereas, if we once admit this criticism, the defect is rather to be 
found in the development itself which took place in the Church, that is, in its 
secularisation. No one thought of the desperate idea of an invisible Church ; this notion 
would piobably have brought about a lapse from pure Christianity far more rap- 
idly than the idea of the Holy Catholic Church. 
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up it necessarily followed that the apostolic inheritance on 
which the truth and legitimacy of the Church was based, could 
not but remain an imperfect court of appeal until living author- 
ities could be pointed to in this court, and until every possible 
cause of strife and separation was settled by reference to it. 
An empirical community cannot be ruled by a traditional written 
word, but only by persons; for the written law will always 
separate and split. If it has such persons, however, it can 
tolerate within it a great amount of individual differences, 
provided that the leaders subordinate the interests of the whole 
to their own ambition. We have seen how Irenaeus and 
Tertullian, though they in all earnestness represented the fides 
catholica and ecclesia catholica as inseparably connected, 1 were 
already compelled to have recourse to bishops in order to 
ensure the apostolic doctrine. The conflicts within the sphere 
of the rule of faith, the struggles with the so-called Montanism, 
but finally and above all, the existing situation of the Church 
in the third century with regard to the world within her pale, 
made the question of organisation the vital one for her. Ter- 
tullian and Origen already found themselves face to face with 
episcopal claims of which they highly disapproved and which, in their 
own way, they endeavoured to oppose. It was again the Roman 
bishop 3 who first converted the proposition that the bishops are 
direct successors of the Apostles and have the same " locus magis- 
terii" ("place of government ") into a theory which declares that 
all apostolic powers have devolved on the bishops and that these 
have therefore peculiar rights and duties in virtue of their office. s 
Cyprian added to this the corresponding theory of the Church. 

1 Both repeatedly and very decidedly declared that the unity of faith (the rule 
of faith) is sufficient for the unity of the Church, and that in other things there 
must be freedom (see above all Tertull., de orat, de bapt., and the Montanist 
writings). It is all the more worthy of note that, in the case of a question in 
which indeed the customs of the different countries were exceedingly productive 
of confusion, but which was certainly not a matter of faith, it was again a bishop 
of Rome, and that as far back as the 2nd century, who first made the observance 
of the Roman practice a condition of the unity of the Church and treated non- 
conformists as heterodox (Victor; see Euseb., H. E. V. 24). On the other hand 
Irenaeus says: y titxtyaivix rtJQ vyo-reiccs t$v 6(x6voiixv tvis Trio-reooQ o-vvio-Tyvt. 

2 On Calixtus see Hippolyt., Philos. IX. 12, and Tertull., de pudic. 

3 See on the other hand Tertull., de monog., but also Hippol., I.e. 
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In one decisive point, however, he did not assist the secularising 
process which had been completed by the Roman bishop, 
in the interest of Catholicity as well as in that of the 
Church's existence (see the following chapter). In the second 
half of the third century there were no longer any Churches, 
except remote communities, where the only requirement was to 
preserve the Catholic faith ; the bishops had to be obeyed. The 
idea of the one episcopally organised Church became the main 
one and overshadowed the significance of the doctrine of faith 
as a bond of unity. The Church based on the bishops, the 
successors of the Apostles, the vicegerents of God, is herself the 
legacy of the Apostles in virtue of this her foundation. This 
idea was never converted into a rigid theory in the East, 
though the reality to which it corresponded was not the less 
certain on that account. The fancy that the earthly hierarchy 
was the image of the heavenly was the only part that began 
to be taken in real earnest. In the West, on the other hand, 
circumstances compelled the Carthaginian bishop to set up a 
finished theory. l According to Cyprian, the Catholic Church, 
to which all the lofty predictions and predicates in the Bible 
apply (see Hartel's index under "ecclesia"), is the one institu- 
tion of salvation outside of which there is no redemption 

1 Cyprian's idea of the Church, an imitation of the conception of a political 
empire, viz., one great aristocratically governed state with an ideal head, is the 
result of the conflicts through which he passed. It is therefore first found in a 
complete form in the treatise "de unitate ecclesiae" and, above all, in his later 
epistles (Epp. 43 sq. ed. Hartel). The passages in which Cyprian defines the Church 
as "constituta in episcopo et in clero et in omnibus credentibus" date from an 
earlier period, when he himself essentially retained the old idea of the subject. 
Moreover, he never regarded those elements as similar and of equal value. The 
limitation of the Church to the community ruled by bishops was the result of the 
Novatian crisis. The unavoidable necessity of excluding orthodox Christians from 
the ecclesiastical communion, or, in other words, the fact that such orthodox Christians 
had separated themselves from the majority guided by the bishops, led to the setting 
up of a new theory of the Church, which therefore resulted from stress of circum- 
stances just as much as the antignostic conception of the matter held by Irenreus. 
Cyprian's notion of the relation between the whole body of the Church and the epis- 
copate may, however, be also understood as a generalisation of the old theory about the 
connection between the individual community and the bishop. This already contained 
an oecumenical element, for, in fact, every separate community was regarded as a 
copy of the one Church, and its bishop therefore as the representative of God (Christ). 
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(ep. 73. 21). She is this, moreover, not only as the community 
possessing the true apostolic faith, for this definition does not 
exhaust her conception, but as a harmoniously organised feder 
ation. l This Church therefore rests entirely on the episcopate, 
which sustains her, 2 because it is the continuance of the apostolic 
office and is equipped with all the power of the Apostles. 8 
Accordingly, the union of individuals with the Church, and 
therefore with Christ, is effected only by obedient dependence 
on the bishop, i.e., such a connection alone makes one a member 
of the Church. But the unity of the Church, which is an 
attribute of equal importance with her truth, because this union 
is only brought about by love, 4 primarily appears in the unity 
of the episcopate. For, according to Cyprian, the episcopate has 
been from its beginning undivided and has continued to be 

1 We need only quote one passage here— but see also epp. 69. 3, 7 sq. : 70. 2: 
73. 8— ep. 55. 24: "Quod vero ad Novatiani personam pertinet, scias nos primo 
in loco nee curiosos esse debere quid ille doceat, cum foris doceat; quisquis ille 
est et qualiscunque est, christianus non est, qui in Christi ecclesia non est" In the 
famous sentence (ep. 74. 7; de unit. 6): "habere non potest deum patrem qui 
ecclesiam non habet matrem," we must understand the Church held together by 
the sacr amentum unitatis, i.e., by her constitution. Cyprian is fond of referring 
to Koran's faction, who nevertheless held the same faith as Moses. 

2 Epp. 4. 4 : 33. 1 : "ecclesia super episcopos constituta " ; 43. 5 : 45. 3: "unitatem 
a domino et per apostolos nobis successoribus traditam " ; 46. I : 66. 8 : " scire debes 
episcopum in ecclesia esse et ecclesiam in episcopo et si qui cum episcopo non sit 
in ecclesia non esse"; de unit 4. 

3 According to Cyprian the bishops are the sacerdotes x«r' l|o%*fv and the 
indices vice Christi. See epp. 59. 5:66. 3 as well as c. 4: "Christus dicit ad 
apostolos ac per hoc ad omnes praepositos, qui apostolis vicaria ordinatione suc- 
cedunt: qui audit vos me audit" Ep. 3. 3: "dominus apostolos, i. *., episcopos 
elegit"; ep. 75. 16. 

4 That is a fundamental idea and in fact the outstanding feature of the treatise 
"de unitate". The heretics and schismatics lack love, whereas the unity of the 
Church is the product of love, this being the main Christian virtue. That is the 
ideal thought on which Cyprian builds his theory (see also epp. 45. 1 : 55. 24: 69. 1 
and elsewhere), and not quite wrongly, in so far as his purpose was to gather and 
preserve, and not scatter. The reader may also recall the early Christian notion 
that Christendom should be a band of brethren ruled by love. But this love 
ceases to have any application to the case of those who are disobedient to the 
authority of the bishop and to Christians of the sterner sort. The appeal which 
Catholicism makes to love, even at the present day, in order to justify its secu- 
larised and tyrannical Church, turns in the mouth of hierarchical politicians into 
hypocrisy, of which one would like to acquit a man of Cyprian's stamp. 
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so in the Church, in so far as the bishops are appointed and 
guided by God, are on terms of brotherly intercourse and ex- 
change, and each bishop represents the whole significance of 
the episcopate. l Hence the individual bishops are no longer 
to be considered primarily as leaders of their special communi- 
ties, but as the foundation of the one Church. Each of these 
prelates, however, provided he keeps within the association of 
the bishops, preserves the independent right of regulating the 
circumstances of his own diocese. ' But it also follows that 

1 Ep. 43. 5:55. 24: "episcopates unus episcoporum multorum concordi num- 
erositate diffusus"; de unit. 5: "episcopates unus est, cuius a singulis in solidum 
pars tenetur." Strictly speaking Cyprian did not set up a theory that the bishops 
were directed by the Holy Spirit, but in identifying Apostles and bishops and 
asserting the divine appointment of the latter he took for granted their special 
endowment with the Holy Spirit. Moreover, he himself frequently appealed to 
special communications he had received from the Spirit as aids in discharging his 
official duties. 

8 Cyprian did not yet regard uniformity of Church practice as a matter of 
moment — or rather he knew that diversities must be tolerated. In so far as the 
concordia episcoporum was consistent with this diversity, he did not interfere with 
the differences, provided the regula fidei was adhered to. Every bishop who 
adheres to the confederation has the greatest freedom even in questions of Church 
discipline and practice (as for instance in the baptismal ceremonial); see ep. 59. 
14: "Singulis pastoribus portio gregis est adscripta, quam regit unusquisque et 
gubernat rationem sui actus domino redditurus"; 55. 21: " Et quidem apud anteces- 
sors nostros quidam de episcopis istic in provincia nostra dandam pacis mcechis 
non putaverunt et in totem paenitentiae locum contra adulteria cluserunt, non tamen 
a co-episcoporum suorum collegio recesserunt aut catholicse ecclesiae unitatem 
ru peru nt, ut quia apud alios adulteris pax dabatur, qui non dabat de ecclesia 
separaretur." According to ep. 57. 5 Catholic bishops, who insist on the strict 
practice of penance, but do not separate themselves from the unity of the Church, 
are left to the judgment of God. It is different in the case referred to in ep. 68, 
for Marcion had formally joined Novatian. Even in the disputed question of 
heretical baptism (ep. 72. 3) Cyprian declares to Stephen (See 69. 17: 73. 26; 
Sententiae episc, praefat.): "qua in re nee nos vim cuiquam facimus aut legem 
damus, quando habeat in ecclesiae administratione voluntatis suae arbitrium liberum 
unusquisque praepositus, rationem actus sui domino redditurus." It is therefore 
plain wherein the unity of the episcopate and the Church actually consists; we 
may say that it is found in the regtda, in the fixed purpose not to give up the unity 
in spite of all differences, and in the principle of regulating all the affairs of the 
Church l, ad originem dominicam et ad evangelicam adque apostolicam traditionem " 
(ep. 74. 10). This refers to the New Testament, which Cyprian emphatically insisted 
on making the standard for the Church. It must be taken as the guide, "si in 
aliquo in ecclesia nulaverit et vacillaverit Veritas"; by it, moreover, all false customs 
are to be corrected. In the controversy about heretical baptism, the alteration of 
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the bishops of those communities founded by the Apostles them- 
selves can raise no claim to any special dignity, since the unity 
of the episcopate as a continuation of the apostolic office in- 
volves the equality of all bishops. l However, a special import- 
ance attaches to the Roman see, because it is the seat of the 
Apostle to whom Christ first granted apostolic authority in 
order to show with unmistakable plainness the unity of these 
powers and the corresponding unity of the Church that rests 
on them; and further because, from her historical origin, the 
Church of this see had become the mother and root of the 
Catholic Church spread over the earth. In a severe crisis which 
Cyprian had to pass through in his own diocese he appealed 
to the Roman Church (the Roman bishop) in a manner which 
made it appear as if communion with that Church was in itself 
the guarantee of truth. But in the controversy about heretical 
baptism with the Roman bishop Stephen, he emphatically 
denied the latter's pretensions to exercise special rights over 
the Church in consequence of the Petrine succession. 2 Finally, 

Church practice in Carthage and Africa, which was the point in question — for 
whilst in Asia heretical baptism had for a very long time been declared invalid 
(see ep. 75. 19) this had only been the case in Carthage for a few years— was 
justified by Cyprian through an appeal to Veritas in contrast to consuetudo sine 
veritate. See epp. 71. 2, 3:73. 13, 23:74. 2 sq.: 9 (the formula originates with 
Tertullian; see de virg. vel. I — 3). The Veritas, however, is to be learned from the 
Gospel and words of the Apostles: "Lex evangelii", "praecepta dominica", and 
synonymous expressions are very frequent in Cyprian, more frequent than reference 
to the regula or to the symbol. In fact there was still no Church dogmatic, there 
being only principles of Christian faith and life, which, however, were taken from 
the Holy Scriptures and the regula, 

1 Cyprian no longer makes any distinction between Churches founded by Apostles, 
and those which arose later (that is, between their bishops). 

2 The statement that the Church is "super Petrum fundata" is very frequently 
made by Cyprian (we find it already in Tertullian, de monog.); see de habitu 
virg. 10 ; Epp. 59. 7 : 66. 8:71. 3 : 74. 1 1 : 73. 7. But on the strength of Matth. XVI. 
he went still farther; see ep. 43. 5: "deus unus est et Christus unus et una ecclesia 
et cathedra una super Petrum domini voce fundata"; ep. 48. 3 (ad Cornel.): "com- 
municatio tua, id est catholics ecclesise unitas par i ter et caritas"; de unit. 4: "super- 
unum aedificat ecclesiam, et quamvis apostolis omnibus post resurrectionem suam 
parem potestatem tribuat, tamen ut unitatem manifestaret, unitatis eiusdem originem 
ab uno incipientem sua auctoritate disposuit"; ep. 70.3: "una ecclesia a Christo 
domino nostro super Petrum origine unitatis et ratione fundata " (" with regard to the 
origin and constitution of the unity" is the translation of this last passage in the 
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although Cyprian exalted the unity of the organisation of the 
Church above the unity of the doctrine of faith, he preserved 
the Christian element so far as to assume in all his statements 
that the bishops display a moral and Christian conduct in keep- 
ing with their office, and that otherwise they have ipso facto 
forfeited it. l Thus, according to Cyprian, the episcopal office 
does not confer any indelible character, though Calixtus and other 
bishops of Rome after him presupposed this attribute. (For 
more details on this point, as well as with regard to the contra- 

"Stimmen aus Maria Laach," 1877, part 8, p. 355; but "ratio" cannot mean that) ; 
ep. 73. 7: "Petro primum dominus, super quem aedificavit ecclesiam et unde unitatis 
originem instituit et ostendit, potestatem istam dedit." The most emphatic passages 
are ep. 48. 3, where the Roman Church is called "matrix et radix ecclesise cath- 
olicae" (the expression "radix et mater" in ep. 45. 1 no doubt also refers to her), 
and ep. 59. 14: "navigare audent et ad Petri cathedram atque ad ecclesiam prin- 
cipalem, unde unitas sacerdotalis exorta est, ab schismaticis et profanis litteras ferre 
nee cogitare eos esse Romanos, quorum fides apostolo praedicante laudata est (see 
epp. 30. 2, 3 : 60. 2), ad quos perfidia habere non possit accessum." We can see 
most clearly from epp. 67. 5 and 68 what rights were in point of fact exercised 
by the bishop of Rome. But the same Cyprian says quite naively, even at the time 
when he exalted the Roman cathedra so highly (ep. 52. 2), "quoniam pro tnagni- 
tudine sua debeat Carthaginem Roma praecedere." In the controversy about heretical 
baptism Stephen like Calixtus (Tertull., de pudic. 1) designated himself, on the 
ground of the successio Petri and by reference to Matth. XVI., in such a way that 
one might suppose he wished to be regarded as "episcopusepiscoporum" (Sentent. 
episc. in Hartel I., p. 436). He expressly claimed a primacy and demanded obedience 
from the "ecclesiae novella et posterae" (ep. 71.3). Like Victor he endeavoured to 
enforce the Roman practice " tyrannico terrore " and insisted that the unitas ccclcsia 
required the observance of this Church's practice in all communities. But Cyprian 
opposed him in the most decided fashion, and maintained the principle that every 
bishop, as a member of the episcopal confederation based on the regula and the 
Holy Scriptures, is responsible for his practice to God alone. This he did in a 
way which left no room for any special and actual authority of the Roman see 
alongside of the others. Besides, he expressly rejected the conclusions drawn by 
Stephen from the admittedly historical position of the Roman see (ep. 71.3): "Petrus 
non sibi vindicavit aliquid insolenter aut adroganter adsumpsit, ut diceret se prin- 
cipatum tenere et obtemperari a novellis et posteris sibi potius oportere." Firmilian, 
ep. 75, went much farther still, for he indirectly declares the successio Petri claimed 
by Stephen to be of no importance (c. 17), and flatly denies that the Roman Church 
has preserved the apostolic tradition in a specially faithful way. See Otto Ritschl, 
I.e., pp. 92 ff., no — 141. In his conflict with Stephen Cyprian unmistakably took 
up a position inconsistent with his former views as to the significance of the Roman 
see for the Church, though no doubt these were ideas he had expressed at a critical 
time when he stood shoulder to shoulder with the Roman bishop Cornelius. 

1 See specially epp. 65, 67, 68. 
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dictions that remain unreconciled in Cyprian's conception of 
the Church, see the following chapter, in which will be shown 
the ultimate interests that lie at the basis of the new idea of 
the Church). 

ADDENDUM I. The great confederation of Churches which 
Cyprian presupposes and which he terms the Church was in 
truth not complete, for it cannot be proved that it extended 
to any regions beyond the confines of the Roman Empire or 
that it even embraced all orthodox and episcopally organised 
communities within those bounds. l But, further, the conditions 
of the confederation, which only began to be realised in the 
full sense in the daysofConstantine, were never definitely formu- 
lated — before the fourth century at least. 2 Accordingly, the 
idea of the one exclusive Church, embracing all Christians and 
founded on the bishops, was always a mere theory. But, in 
so far as it is not the idea, but its realisation to which Cyprian 
here attaches sole importance, his dogmatic conception appears 
to be refuted by actual circumstances. 3 

II. The idea of heresy is always decided by the idea of the 
Church. The designation oiipsvis implies an adherence to some- 

1 Hatch l.c, p. 189 f. 

3 The gradual union of the provincial communities into one Church may be 
studied in a very interesting way in the ecclesiastical Fasti (records, martyrologies, 
calendars, etc.), though these studies are as yet only in an incipient stage. See De 
Rossi, Roma Sotter, the Bollandists in the 12th vol. for October; Stevenson, Studi 
in Italia (1879), pp. 439, 458; the works of Nilles; Egli, Altchristl. Studien 1887 
(Theol. Lit. Ztg. 1887, no. 13): Duchesne, Les sources du Martyrol. Hieron. Rome 
1885, but above all the latter's study: M^moire sur l'origine des dioceses £piscopaux 
dans l'ancienne Gaule, 1890. The history of the unification of liturgies from the 
4th century should also be studied. 

8 There were communities in the latter half of the 3rd century, which can be 
proved to have been outside the confederation, although in perfect harmony with 
it in point of belief (see the interesting case in Euseb., H.E. VII. 24. 6). Conversely, 
there were Churches in the confederation whose faith did not in all respects cor- 
respond with the Catholic regula as already expounded. But the fact that it was 
not the dogmatic system, but the practical constitution and principles of the Church, 
as based on a still elastic creed, which formed the ultimate determining factor, was 
undoubtedly a great gain; for a system of dogmatics developed beyond the limits 
of the Christian kerygtna can only separate. Hert, however, all differences of faith 
had of course to be glossed over, for the demand of Apelles: fiij $e7v #Aa>$ IJ«- 
rx^eiv rov Aoyov* #AA' Vxa?rev, &<; ireirio-TSVKS) diccfxivetr rwSfotffdxt yxp rovq fT< 
t<5v lo-Txvpupivcv ytiiriKorxs x.t.A., was naturally regarded as inadmissible. 
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thing self-chosen in opposition to the acknowledgment of some- 
thing objectively handed down, and assumes that this is the 
particular thing in which the apostasy consists. Hence all 
those who call themselves Christians and yet do not adhere to 
the traditional apostolic creed, but give themselves up to vain 
and empty doctrines, are regarded as heretics by Hegesippus, 
Irenaeus, Tertullian, Clement, and Origen. These doctrines are 
as a rule traced to the devil, that is, to the non-Christian 
religions and speculations, or to wilful wickedness. Any other 
interpretation of their origin would at once have been an 
acknowledgment that the opponents of the Church had a right 
to their opinions, f and such an explanation is not quite foreign 
to Origen in one of his lines of argument. 2 Hence the ortho- 
dox party were perfectly consistent in attaching no value to 
any sacrament 3 or acts esteemed in their own communion, 
when these were performed by heretics ; 4 and this was a prac- 
tical application of the saying that the devil could transform 
himself into an angel of light. 6 

1 Hence we need not be surprised to find that the notion of heresy which arose 
in the Church was immediately coupled with an estimate of it, which for injustice 
and harshness could not possibly be surpassed in succeeding times. The best 
definition is in Tertull., de praescr. 6: "Nobis nihil ex nostro arbitrio indulgere licet, 
sed nee eligere quod aliquis de arbitrio suo induxerit. Apostolos domini habemus 
auctores, qui nee ipsi quicquam ex suo arbitrio quod inducerent elegerunt, sed 
acceptam a Christo disciplinam fideliter nationibus assignaverunt." 

s See Vol. I., p. 224, note 1. 

8 We already find this idea in Tertullian; see de bapt. 15: "Haeretici nullum 
habent consortium nostras discipline, quos extraneos utique testatur ipsa ademptio 
communicationis. Non debeo in illis cognoscere, quod mihi est praeceptum, quia 
non idem deus est nobis et illis, nee unus Christus, id est idem, ideoque necbapt- 
ismus unus, quia non idem; quern cum rite non habeant, sine dubio non habent; 
nee capit numerari, quod non habetur; ita nee possunt accipere quia non habent." 
Cyprian passed the same judgment on all schismatics, even on the Novatians, and 
like Tertullian maintained the invalidity of heretical baptism. This question agitated 
the Church as early as the end of the 2nd century, when Tertullian already wrote 
against it in Greek. 

4 As far as possible the Christian virtues of the heretics were described as 
hypocrisy and love of ostentation (see e.g.^ Rhodon in Euseb., H. E. V. 13. 2 and 
others in the second century). If this view was untenable, then all morality and 
heroism among heretics were simply declared to be of no value. See the anonymous 
writer in Eusebius, H. E. V. 16. 21, 22; Clem., Strom. VII. 16. 95; Orig., Comm. 
ad Rom. 1. X., c. 5; Cypr., de unit. 14, 15; ep. 73. 21 etc. 

* Tertull., de praescr. 3—6. 
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But the Fathers we have named did not yet completely 
identify the Church with a harmoniously organised institution. 
For that very reason they do not absolutely deny the Christian- 
ity of such as take their stand on the rule of faith, even when 
these for various reasons occupy a position peculiar to them- 
selves. Though we are by no means entitled to say that they 
acknowledged orthodox schismatics, they did not yet venture 
to reckon them simply as heretics. l If it was desired to get 
rid of these, an effort was made to impute to them some devi- 
ation from the rule of faith; and under this pretext the Church 
freed herself from the Montanists and the Monarchians. 2 Cyprian 
was the first to proclaim the identity of heretics and schismatics, 
by making a man's Christianity depend on his belonging to 
the great episcopal Church confederation. 3 But, both in East 

1 Irenaeus definitely distinguishes between heretics and schismatics (III. n. 9: 
IV. 26. 2; 33. 7), but also blames the latter very severely, "qui gloriosum corpus 
Christi, quantum in ipsis est, interficiunt, non habentes dei dilectionem suam- 
que utilitatem potius considerantes quam unitatem ecclesiae." Note the parallel 
with f Cyprian. Yet he does not class them with those "qui sunt extra veritatem," 
/.*., "extra ecclesiam," although he declares the severest penalties await them. Ter- 
tullian was completely preserved by his Montanisin from identifying heretics and 
schismatics, though in the last years of his life he also appears to have denied the 
Christianity of the Catholics (?). 

2 Read, on the one hand, the Antimontanists in Eusebius and the later opponents 
of Montanism; and on the other, Tertull., adv. Prax. ; Hippol., c. Noet; Novatian, 
de trinitate. Even in the case of the Novatians heresies were sought and found 
(see Dionys. Alex., in Euseb., H. E. VII. 8, where we find distortions and wicked 
misinterpretations of Novatian doctrines, and many later opponents). Nay, even 
Cyprian himself did not disdain to join in this proceeding (see epp. 69. 7 : 70. 2). 
The Montanists at Rome were placed by Hippolytus in the catalogue of heretics 
(see the Syntagma and Philosoph.). Origen was uncertain whether to reckon them 
among schismatics or heretics (see in Tit. Opp. IV., p. 696). 

3 Cyprian plainly asserts (ep. 3. 3): "haec sunt initia hsereticorum et ortus 
adque conatus schismaticorum, ut pnepositum superbo tumore contemnant" (as to 
the early history of this conception, which undoubtedly has a basis of truth, see 
Clem., ep. ad Cor. 1. 44; Ignat.; Hegesippus in Euseb., H. E. IV. 22. 5 ; Tertull., 
adv. Valent. 4; de bapt. 17; Anonymus in Euseb; H. E. V. 16. 7; Hippolyt. ad. 
Epiphan. H. 42. 1; Anonymus in Eusebius, H. E. V. 28. 12; according to Cyprian 
it is quite the common one); see further ep. 59. 3: "neque enim aliunde haereses 
obortae sunt aut nata sunt schismata, quain quando sacerdoti dei non obtemperatur"; 
epp. 66. 5 : 69. I : " item b. apostolus Johannes nee ipse ullam haeresin aut schisma 
discrevit aut aliquos speciatim separes posuit"; 52. I : 73. 2:74. 11. Schism and 
heresy are always identical. 
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and West, this theory of his became established only by very 
imperceptible degrees, and indeed, strictly speaking, the process 
was never completed at all. The distinction between heretics 
and schismatics was preserved, because it prevented a public 
denial of the old principles, because it was advisable on political 
grounds to treat certain schismatic communities with indulgence, 
and because it was always possible in case of need to prove 
heresy against the schismatics. * 

III. As soon as the empiric Church ruled by the bishops 
was proclaimed to be the foundation of the Christian religion, 
we have the fundamental premises for the conception that 
everything progressively adopted by the ChurcH, all her func- 
tions, institutions, and liturgy, in short, all her continuously 
changing arrangements were holy and apostolic. But the courage 
to draw all the conclusions here was restrained by the fact that 
certain portions of tradition, such as the New Testament canon 
of Scripture and the apostolic doctrine, had been once for all 
exalted to an unapproachable height. Hence it was only with 
slowness and hesitation that Christians accepted the inferences 
from the idea of the Church in the remaining directions, and 
these conclusions always continued to be hampered with some 
degree of uncertainty. The idea of the T&pci$o<ri<r uypxtyog (un- 
written tradition) ; t.e., that every custom, however recent, within 
the sphere of outward regulations, of public worship, discipline, 
etc., is as holy and apostolic as the Bible and the "faith", 
never succeeded in gaining complete acceptance. In this case, 
complicated, uncertain, and indistinct assumptions were the result. 

1 Neither Optatus nor Augustine take Cyprian's theory as the starting-point of 
their disquisitions, but they adhere in principle to the distinction between heretic 
and schismatic. Cyprian was compelled by his special circumstances to identify 
them, but he united this identification with the greatest liberality of view as to 
the conditions of ecclesiastical unity (as regards individual bishops). Cyprian did 
not make a single new article an "articulus stantis et cadentis ecclesiae". In fact 
he ultimately declared — and this may have cost him struggle enough — that even 
the question of the validity of heretical baptism was not a question of faith. 



CHAPTER III. 

CONTINUATION. THE OLD CHRISTIANITY AND THE NEW CHURCH. 

I. THE legal and political forms by which the Church secured 
herself against the secular power and heresy, and still more 
the lower moral standard exacted from her members in con- 
sequence of the naturalisation of Christianity in the world, 
called forth a reaction soon after the middle of the second 
century. This movement, which first began in Asia Minor 
and then spread into other regions of Christendom, aimed at 
preserving or restoring the old feelings and conditions, and 
preventing Christendom from being secularised. This crisis 
(the so called Montanist struggle) and the kindred one which 
succeeded produced the following results: The Church merely 
regarded herself all the more strictly as a legal community 
basing the truth of its title on its historic and objective 
foundations, and gave a correspondingly new interpretation to 
the attribute of holiness she claimed. She expressly recognised 
two distinct classes in her midst, a spiritual and a secular, as 
well as a double standard of morality. Moreover, she renounced 
her character as the communion of those who were sure of 
salvation, and substituted the claim to be an educational insti- 
tution and a necessary condition of redemption. After a keen 
struggle, in which the New Testament did excellent service to 
the bishops, the Church expelled the Cataphrygian fanatics and 
the adherents of the new prophecy (between 180 and 220); 
and in the same way, during the course of the third century, 
she caused the secession of all those Christians who made the 
truth of the Church depend on a stricter administration of moral 
discipline. Hence, apart from the heretic and Montanist sects, 
there existed in the Empire, after the middle of the second 
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century, two great but numerically unequal Church confeder- 
ations, both based on the same rule of faith and claiming the 
title "ecclesia catholica", viz., the confederation which Cons tan- 
tine afterwards chose for his support, and the Novatian Catharist 
one. In Rome, however, the beginning of the great disruption 
goes back to the time of Hippolytus and Calixtus; yet the 
schism of Novatian must not be considered as an immediate 
continuation of that of Hippolytus. 

2. The so-called Montanist reaction ' was itself subjected to 
a similar change, in accordance with the advancing ecclesiastical 
development of Christendom. It was originally the violent 
undertaking of a Christian prophet, Montanus, who, supported 
by prophetesses, felt called upon to realise the promises held 
forth in the Fourth Gospel. He explained these by the Apo- 
calypse, and declared that he himself was the Paraclete whom 
Christ had promised — that Paraclete in whom Jesus Christ him- 
self, nay, even God the Father Almighty, comes to his own 
to guide them to all truth, to gather those that are dispersed, 
and to bring them into one flock. His main effort therefore 
was to make Christians give up the local and civil relations 
in which they lived, to collect them, and create a new undivided 
Christian commonwealth, which, separated from the world, should 
prepare itself for the descent of the Jerusalem from above. ' 

1 See Rilschl, 1. c.; Schwegler, Der Montaiiismus, 1841; Goltwald, De Montanisiuo 
Tertulliani, 1862; Re"ville, Terlull. et le Montanisnie, in the Revue des Deux Mondes 
of 1st Naur. 1864; Stroehlin, Essai sur le Montanisme, 1870; De Soyres, Moni- 
anism and the Primitive Church, 1878; Cunningham, The Churches of Asia,iS8o; 
Kenan, Les Crises du Catholicisnre Nalssant in the Revue des Deux Monties of 151)1 
Febr. 1881; Renan, Marc Aurete. 1882, p. 208 ff.; Bonwetsch, Geschichte des 
Monlaiiisinus, 1SS1; Murum. 1 ];. Das Moiidilluim, seine hleole und seine Gescliidne. 
3rd. ed., 1886; Rekk, Geschichte des Moutanismus, 1883; Voigt, Eine verschollene 
Urkunde des aulimonlanisiischcn Kanipfes, 1891. Further Ihe articles on Moutanism 
by Mdllei 1 Her /rig's Ki-al-l'iuiykliijddie), Salmon (1 liclioiiary of Christian Urography), 
and Harnack (Encyclopedia Britnnnkai. WcizsScker in the Thrulogische Litter- 
aiurzeittmg. 1882, no. 4; Bonwetsch, Die Frophetie im apostolischen und nach- 
apostolischen Zei taller in the Zeitsdirjft I'Lir liirdilidie \Yi.sc;isdiart uii.l kirchliches 
Leben, 1S84, Parts 8, 9; M. von Engelharrtt, Die ersten Versuche zur Aufrichtung 
des wahren Chrislcnthuras in einer Gemeinde von Hciligen, Riga, ] SSl. 

a In certain vital points the conception of the original nature and history of 
Montanism, as sketched in the following account, does not correspond with that 
ira.litu.iially current. To establish it in detail would lead us too far. It may be 
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The natural resistance offered to the new prophets with this 
extravagant message— especially by the leaders of communities, 
and the persecutions to which the Church was soon after sub- 
jected under Marcus Aurelius, led to an intensifying of the 
eschatological expectations that beyond doubt had been specially 
keen in Montanist circles from the beginning. For the New 
Jerusalem was soon to come down from heaven in visible form, 
and establish itself in the spot which, by direction of the Spirit, 
had been chosen for Christendom in Phrygia. l Whatever 
amount of peculiarity the movement lost, in so far as the ideal 
of an assembly of all Christians proved incapable of being 
realised or at least only possible within narrow limits, was 
abundantly restored in the last decades of the second century 
by the strength and courage that the news of its spread in 
Christendom gave to the earnest minded to unite and offer 
resistance to the ever increasing tendency of the Church to 
assume a secular and political character. Many entire commu- 

noted that the mistakes in estimating the original character of this movement arise 
from a superficial examination of the oracles preserved to us and from the un- 
justifiable » practice of interpreting them in accordance with their later application 
in the circles of Western Montanists. A completely new organisation of Christen- 
dom, beginning with the Church in Asia, to be brought about by its being 
detached from the bonds of the communities and collected into one region, was 
the main effort of Montanus. In this way he expected to restore to the Church a 
spiritual character and fulfil the promises contained in John. That is clear from 
Euseb., V. i6ff. as well as from the later history of Montanism in its native land (see 
Jerome, ep. 41; Epiphan., H. 49. 2 etc.). In itself, however, apart from its par- 
ticular explanation in the case of Montanus, the endeavour to detach Christians 
from the local Church unions has so little that is striking about it, that one rather 
wonders at being unable to point to any parallel in the earliest history of the 
Church. Wherever religious enthusiasm has been strong, it has at all times felt 
that nothing hinders its effect more than family ties and home connections. But it 
is just from the absence of similar undertakings in the earliest Christianity that we 
are justified in concluding that the strength of enthusiastic exaltation is no standard 
for the strength of Christian faith. (Since these words were written, we have 
read in Hippolytus' Commentary on Daniel [see Georgiades in the journal 'ExxA. 
ukyQeioc, 1885, p. 52 sq.] very interesting accounts of such undertakings in the 
time of Septimius Severus. A Syrian bishop persuaded many brethren with wives 
and children to go to meet Christ in the wilderness; and another in Pontus induced 
his people to sell all their possessions, to cease tilling their lands, to cod elude no 
more marriages etc., because the coming of the Lord was nigh at hand). 

1 Oracle of Prisca in Epiph. H. 49. 1. 
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nities in Phrygia and Asia recognised the divine mission of the 
prophets. In the Churches of other provinces religious societies 
were formed in which the predictions of these prophets were 
circulated and viewed as a Gospel, though at the same time 
they lost their effect by being so treated. The confessors at 
Lyons openly expressed their full sympathy with the move- 
ment in Asia. The bishop of Rome was on the verge of 
acknowledging the Montanists to be in full communion with 
the Church. But among themselves there was no longer, as at 
the beginning, any question of a new organisation in the strict 
sense of the word, and of a radical remodelling of Christian 
society. ' Whenever Montanism comes before us in the clear 
light of history it rather appears as a religious movement already 
deadened, though still very powerful. Montanus and his prophet- 
esses had set no limits to their enthusiasm; nor were there as 
yet any fixed barriers in Christendom that could have restrained 
them. * The Spirit, the Son, nay, the Father himself had 
appeared in them and spoke through them. 3 Imagination pic- 

1 Even in its original home Montanism must have accommodated itself to 
circumstances at a comparatively early date — which is not in the least extra- 
ordinary. No doubt the Montanist Churches in Asia and Phrygia, to which the 
bishop of Rome had already issued liters facis, were now very different from the 
original followers of the prophets {Tertull,, adv. Prax. I). When Terlulliati further 
reports that Praxeas at the last moment prevented them from being recognised by 
the bishop of Rome, "falsa de ipsis prophetis ft ecelodil eorum adseverando", 
the '-falsehood about the Churches"" may simply have miniated in an account of 
the original tendencies of the Montanist sect. The whole unique history which, in 
spite of tlii.-. Humanism undoiiljUrcll/ passed through in its original home is, how- 
ever, explained by the circumstance that there were districts there, where al! 
Christians belonged to that sect (Epiph., H. 51. 33; cf. also the later history of 
Novatianism). In their peculiar Church organisation (patriarchs, stewards, bishops), 
these sects preserved a record of their origin. 

5 Special weight must be laid c 
followers of the new prophets, whi 
above all be taken into account. 



his. The fact that whole communities became 
?vcrtheless adhered to no old regulation, must 



1 See Oracles I, 3, 4, 5, IO, 12, 17, 18, 21 in BonweLsch, I.e., p. 197 f. It can 
hardly have been customary for Christian prophets to speak like Montanus (Nos. 3 — 5) : 
iyli xuptos i iiit i T&vTexpfaup KOTityJV^UWt h seulpuxp, or hyoi xipiof 1 S»oc 
irrrip 5aSov, or iyii (Ipf 6 »arT^/i ■*) i ul&s kcu i TapinAijroc, though Old Testa- 
t prophecy takes an analogous form. Mammilla says on one occasion (No. 11) ■ 






second time (No. 13): lubxapai &$ Ai!«{ tx xpopxi 



ffe! *Atf fSiti 
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tured Christ bodily in female form to the eyes of Prisca. * 
The most extravagant promises were given. 8 These prophets 
spoke in a loftier tone than any Apostle ever did, and they 
were even bold enough to overturn apostolic regulations. 8 They 
set up new commandments for the Christian life, regardless of 
any tradition, 4 and they inveighed against the main body of 

tlfii xxi xveGpx xxi MvxpiQ. The two utterances do not exclude, but include, one 
another (cf. also No. io: ifioG pii xxovtryrt xXXx Xpto-roG axova-otrt). From James 
IV. V. and Hennas, and from the Didache, on the other hand, we can see how the 
prophets of Christian communities may have usually spoken. 

1 L.c, no. 9: Xp/0-rdc h Mix yvvxixiQ ho- xwotrM pivot. How variable must the 
misbirths of the Christian imagination have been in this respect also ! Unfortunately 
almost everything of that kind has been lost to us because it has been suppressed. 
The fragments of the once highly esteemed Apocalypse of Peter are instructive, 
for they still attest that the existing remains of early Christian literature are not 
able to give a correct picture of the strength of religious imagination in the first 
and second centuries. The passages where Christophanies are spoken of in the 
earliest literature would require to be collected. It would be shown what naive 
enthusiasm existed. Jesus appears to believers as a child, as a boy, as a youth, as 
Paul etc. Conversely, glorified men appear in visions with the features of Christ. 

8 See Euseb., H. E. V. 16. 9. In Oracle No. 2 an evangelical promise is repeated 
in a heightened form; but see Papias in Iren., V. 33. 3 f. 

» We may unhesitatingly act on the principle that the Montanist elements, as 
they appear in Tertullian, are, in all cases, found not in a strengthened, but a 
weakened, form. So, when even Tertullian still asserts that the Paraclete in the 
new prophets could overturn or change, and actually did change, regulations of 
the Apostles, there is no doubt that the new prophets themselves did not adhere 
to apostolic dicta and had no hesitation in deviating from them. Cf., moreover,, 
the direct declarations on this point in Hippolytus (Syntagma and Philos. VIII. 19) 
and in Didymus (de trin. III. 41. 2). 

4 The precepts for a Christian life, if we may so speak, given by the new 
prophets, cannot be determined from the compromises on which the discipline of 
the later Montanist societies of the Empire were based. Here they sought for a 
narrow line between the Marcionite and Encratite mode of life and the common 
church practice, and had no longer the courage and the candour to proclaim the 
"e sseculo excedere". Sexual purity and the renunciation of the enjoyments of 
life were the demands of the new prophets. But it is hardly likely that they 
prescribed precise "laws", for the primary matter was not asceticism, but the 
realising of a promise. In later days it was therefore possible to conceive the 
most extreme demands as regulations referring to none but the prophets themselves, 
and to tone down the oracles in '«uieir application to believers. It is said of 
Montanus himself (Euseb., H. E. V. 18. 2): 6 $t$x£xt; kvo-etQ yx^uv, 6 vyvreixt 
vonobtrfoxt;; Prisca was a xxpdivoQ (l.c. § 3); Proculus, the chief of the Roman 
Montanists, "virginis senectae" (Tert, adv. Val. 5). The oracle of Prisca (No. 8) 
declares that sexual purity is the preliminary condition for the or&des and visions 
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Christendom. ' They not only proclaimed themselves as prophets, 
but as the last prophets, as notable prophets in whom was 
first fulfilled the promise of the sending of the Paraclete. * 
These Christians as yet knew nothing of the " absoluteness of 

of God; it is presupposed in the case of every "sanctus minister". Finally, 
Origen tells us (in Titiim, Opp. IV. 696) thai the (older) Cataphrygians said: "ne 
oceedas ad me, quoniaro mundus sum; Don enim accept usorem, tiec est sepukrum 
patens guttur menm. sed sum Nnzarenus dei non bibens vinum sicut illi". But on 
express legal direction to abolish marriage cannot have existed in the collection of 
oracles possessed by Tertullian. But who can guarantee that they were not already 
corrected? Such an assumption, however, is not necessary. 

■ Euseb., V. 16. g:V. 18. 5. 

5 It will not do simply in place Montamis and his two Female associates in the 
same category as the prophets of primitive l.'liri.Lian Ciuirches. The claim that 
the Spirit had descended upon them in unique fashion must have been put forth 
by themselves with unnii-takable clearness. If we apply the principle laid down 
on p. 98, note 3, we will find that — apart from the prophets' own utterances — 
this is still clearly manifest from the works of Tertullian. A consideration of the 
following facts will remove nil doubt as to the claim of the new prophets to the 
possession of an unique mission. (1) From the beginning both opponents and followers 
constantly applied the title "New Prophecy" to the phenomenon in question 
(Euseb., V. 16. 4:V. 19. 2; Clem., Strom. IV. 13. 93; Tertull., monog. I4,ieiun. I, 
resurr. 63, Marc. HI. 14:1V. 92, Prax. 30; Firmil. ep. 75. 7; alii). (2) Similarly, 
the divine afflatus was, from the first, constantly designated as the " Paraclete " (Orac. 
no. 5; Tertull. passim; liippol. passim: Didymus etc.). (3) Even in the third 
century the Mi-mUnist cm;; reunions of the Empire must still have doubted whether 
the Apostles had possessed this Paraclete or not, or at least whether this had been 
the case in the full sense. Tertallian hies tides the Spirit and the Paraclete and 
declares that the Apostles possessed the latter in full measure— in fact as a Catholic 
he could not do otherwise. Nevertheless he calls Montanus etc, "prophet* proprii" 
of the Spirit (pudic. 12; see Acta Perpet. 21). On the contrary we find in Philos. 
V11I. 19: uirip SI «TOo-T[f*tJu$ K21 TSv xapirfia tc&tx t& yi/vma }o%A%aviriv, if 
T<Mfi2u Tc>.ei6t ti Xp/a-xoE in ToCroif tjyitv T/vi$ xur&tv ytyeniyxi. Pseudo-Tertullian 
says: "in apostolis quidem dicunt spiritual sanctum fuisse, paracletum non fuisse, 
et paracletum plura in Montano dixisse quam Christum in evangel io piotulisse.'' 
In Didymus, I.e., we read : toE &TatrraXao ypijiavrot k.t.A., initial kiyouctv tov 
Mov-ravov eAijAuSinn xal ig-%ipu'v» tS riXeiav to toE irapaxAifTsif, toEt' 'icriv ri 
rat i-yiau rrvtipxTOf. (4) Lastly, the Mouiaidsts asserted that the prediction contained 
in John XIV. ff. had been fulfilled in the new prophecy, and that from the beginning, 
as is denoted by the very expression ■' Paraclete." 

What sort of mission they ascrihed to themselves is seen from the last quoted 
passage, for the promises contained in it must be regarded as the enthusiastic 
carrying out of Montanus' programme. If we rend attentively John XIV. 16 — 2t, 
23, 26: XV. 20— 26: XVI. 7— IS, 2S as well as XVII. and X.; if we compare the 
oracles of the prophets still preserved to us; if we consider the attempt of Mont- 
anus to gather the scattered Christians and really form them into a flock, and also 
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a historically complete revelation of Christ as the fundamental 
condition of Christian consciousness;" they only felt a Spirit 
to which they yielded unconditionally and without reserve. But, 
after they had quitted the scene, their followers sought and 
found a kind of compromise. The Montanist congregations that 
sought for recognition in Rome, whose part was taken by the 
Gallic confessors, and whose principles gained a footing in 
North Africa, may have stood in the same relation to the 
original adherents of the new prophets and to these prophets 
themselves, as the Mennonite communities did to the primitive 
Anabaptists and their empire in Miinster. The "Montanists" 
outside of Asia Minor acknowledged to the fullest extent the 
legal position of the great Church. They declared their adher- 

his claim to be the bearer of the greatest and last revelations that lead to ail 
truth; and, finally, if we call to mind that in those Johannine discourses Christ 
designated the coming of the Paraclete as his own coming in the Paraclete and 
spoke of an immanence and unity of Father, Son, and Paraclete, which one finds 
re-echoed in Montanus' Oracle No. V., we cannot avoid concluding that the latter's 
undertaking is based on the impression made on excited and impatient prophets 
by the promises contained in the Gospel of John, understood in an apocalyptic 
and realistic sense, and also by Matt. XXIII. 34 (see Euseb., V. 16. 12 sq.). The 
correctness of this interpretation is proved by the fact that the first decided opponents 
of the Montanists in Asia— the so-called " Alogi" (Epiph., H. 51) — rejected both 
the Gospel and Revelation of John, that is, regarded them as written by some one 
else. Montanism therefore shows us the first and — up till about 180 — really the 
only impression made by the Gospel of John on non-Gnostic Gentile Christians; 
and what a remarkable one it was! It has a parallel in Marcion's conception 
of Paulinism. Here we obtain glimpses of a state of matters which probably 
explains why these writings were made innocuous in the canon. To the view 
advanced here it cannot be objected that the later adherents of the new prophets 
founded their claims on the recognised gift of prophecy in the Church, or on a 
prophetic succession (Euseb., H. E. V. 17. 4; Proculus in the same author, II. 
25. 7:111. 31. 4), nor that Tertullian, when it suits him, simply regards the 
new prophecy as a restitutio (*.£., in Monog. 4); for these assumptions merely 
represent the unsuccessful attempt to legitimise this phenomenon within the Catholic 
Church. In proof of the fact that Montanus appealed to the Gospel of John see 
Jerome, Ep. 41 (Migne I. p. 474), which begins with the words: "Testimonia de 
Johannis evangelio congregata, quae tibi quidam Montani sectator ingessit, in 
quibus salvator noster se ad patrem iturum missurumque paracletum pollicetur etc." 
In opposition to this Jerome argues that the promises about the Paraclete are ful- 
filled in Acts II., as Peter said in his speech, and then continues as follows: 
u Quodsi voluerint respondere et Philippi deinceps quattuor filias prophetasse et 
prophetam Agabum reperiri et in divisionibus spiritus inter apostolos et doctores 
et prophetas quoque apostolo scribente formatos, etc." 
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ence to the apostolic "regula" and the New Testament canon. ' 
The organisation of the Churches, and, above all, the position 
of the bishops as successors of the Apostles and guardians of 
doctrine were no longer disputed. The distinction between 
them and the main body of Christendom, from which they were 
unwilling to secede, was their belief in the new prophecy of 
Montanus, Prisca, and Maximilla, which was contained, in its 
final form, in written records and in this shape may have pro- 
duced the same impression as is excited by the fragments of 
an exploded bomb. 5 

In this new prophecy they recognised a subsequent revelation 
of God, which for that very reason assumed the existence of a 
previous one. This after-revelation professed to decide the 
practical questions which, at the end of the second century, 
were burning topics throughout all Christendom, and for which 
no direct divine law could hitherto be adduced, in the form of 
a strict injunction. Herein lay the importance of the new 
prophecy for its adherents in the Empire, and for this reason 
they believed in it. ' The belief in the efficacy of the Para- 
1 We are assured of this nol only by Tertullinn, hut also by the Roman Mon- 
tanist Proculus, who, like the f tinner, argued against heretics, and by the testimony 
of the Church Fathers (see, e.g., Philos. VIII. 19). It was chiefly on the ground of 
their orthodoxy that Tevtullian urj^ed the claim of the new prophets to a hearing; 
and it was, above all, as a Montanist that he felt himself capable of combating the 
Gnostics, since the Paraclete not only confirmed the rtgitla, but also by unequivocal 
utterances cleared up ambiguous and obscure passages in the Holy Scriptures, and 
(as was asserted) coinpleii'ly rejecl'.'il doctrines like tin: Mtinarchian (see fuga I, 14; 
corona 4; virg. vel. I ; Pat 2, 13, 30; resurr. 63; pud. I ; monog. 2; ieiun. 10, 11). 
Besides, we see from Tertulltan's writings that the secession of the Montanist convent- 
icles from the Church was forced upon them. 

* The question as to whether the new prophecy had or had not to be recognised 
as such became the decisive one (fuga I, 14; coron. 1; virg. vel. 1; Prax. 1; 
pudic. 11; monog. 1). This prophecy was recorded in writing (Euseb., V. 18. 1; 
Epiph., II. 48. 10; Euseb., VI. 20). The putting of thisquestion, however, denoted 
a fundamental weakening of conviction, which mi accompanied by a corresponding 
falling off in the application of the prophetic utterances, 

* The situation that preceded the acceptance of the Dew prophecy in a portion 
of Christendom may he studied in Tertullian's writings " de iduiol." and "de 
spectac." Christianity had already been conceived as a nova ttx throughout the 
whole Church, and this lex had. moreover, been clearly defined in iis bearing on 
the faith. Hut, as regard-, ou'.tvard conduct, there "as ho definite lis, .v.i.1 arguments 
in favour both of strictness and of laxity were brought forward from the Holy 
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clete, who, in order to establish a relatively stricter standard 
of conduct in Christendom during the latter days, had, a few 
decades before, for several years given his revelations in a 
remote corner of the Empire, was the dregs of the original 
enthusiasm, the real aspect of which had been known only to 
the fewest. But the diluted form in which this force remained 
was still a mighty power, because it was just in the generation 
between 190 and 220 that the secularising of the Church had 
made the greatest strides. Though the followers of the new 
prophecy merely insisted on abstinence from second marriage, 
on stricter regulations with regard to fasts, on a stronger 
manifestation of the Christian spirit in daily life, in morals and 
customs, and finally on the full resolve not to avoid suffering 
and martyrdom for Christ's name's sake, but to bear them 
willingly and joyfully, * yet, under the given circumstances, 
these requirements, in spite of the express repudiation of every- 
thing " Encratite," * implied a demand that directly endangered 
the conquests already made by the Church and impeded 
the progress of the new propaganda. 3 The people who put 
forth these demands, expressly based them on the injunctions 
of the Paraclete, and really lived in accordance with them, 
were not permanently capable of maintaining their position in 
the Church. In fact, the endeavour to found these demands 

Scriptures. No divine ordinances about morality could be adduced against the 
progressive secularising of Christianity; but there was need of statutory command- 
ments by which all the limits were clearly denned. In this state of perplexity the 
oracles of the new prophets were gladly welcomed; they were utilised in order to 
justify and invest with divine authority a reaction of a moderate kind. More than 
that — as may be inferred from Tertullian's unwilling confession —could not be 
attained; but it is well known that even this result was not reached. Thus the 
Phrygian movement was employed in support of undertakings, that had no real 
connection with it. But this was the form in which Montanism first became a 
factor in the history of the Church. To what extent it had been so before, partic- 
ularly as regards the creation of a New Testament canon (in Asia Minor and Rome), 
cannot be made out with certainty. 

1 See Bonwetsch, I.e., p. 82 — 108. 

3 This is the point about which Terlullian's difficulties are greatest. Tatian is 
expressly repudiated in de ieiun. 15. 

8 Tertullian (de monog.) is not deterred by such a limitation: " qui potest capere 
capiat, inquit, id est qui non potest discedat." 



Chap, hi.] 



OLD CHRISTIANITY AND NEW CHURCH 



103 



on the legislation of the Paraclete was an undertaking quite as 
strange, in form and content, as the possible attempt to re- 
present the wild utterances of determined anarchists as the 
programme of a constitutional government. It was of no avail 
that they appealed to the confirmation of the rule of faith by 
the Paraclete ; that they demonstrated the harmlessness of the 
new prophecy, thereby involving themselves in contradictions; 1 
that they showed all honour to the New Testament; and that 
they did not insist on the oracles of the Paraclete being inserted 
in it a As soon as they proved the earnestness of their temper- 

1 It is very instructive, but at the same lime very painful, to trace Tertullian's 
endeavours 10 reconcile the irreconcilable, in other words, to show that the prophecy 
; it does not impair the full authority of the New 
it. He is forced to maintain the theory that the 
relation to the Apostles as Christ does to Moses, 
ncessions made by the Apustles and even by Christ 
obliged to reassert the sufficiency of both 



' and yet not so; thi 
Testament and yet superset! t 
Paraclete stands in the sam 
and I hat he abrogates the c 
himself; whilst he is at the 



Testaments. In connection with this he hit upon the peculiar theory of stages ii 
revelation— a theory which, were it not a mere expedient in his case, one might 
regard as the first faint trace of a historical view of the question. Still, this is 
another case of a dilemma, furnishing theoio°y with a conception that she has 
cautiously employed in succeeding times, when brought face to face with certain 
difficulties; see virg. vel. 1; exhort. 6; monog. 2, 3, 14; resurr. 63. For the rest, 
Tertullian is at bottom a Christian of the old stamp; the theory of any sort of 
finality in revelation is of no use to him except in its bearing on heresy; for the 
Spirit continually guides to all truth and works wherever he will. Similarly, his 
only reason for not being an Eucratite is that this mode of life had aiready been 
adopted by heretics, and become associated with dualism. But the conviction that 
all religion must have the character of a fixed Iain and prr-supiM-m;., definite regula- 
a belief not emanating from primitive Christianity, but from Rome — bound 
1 the Catholic Church, Ije-ddes, the ciiniradirtiOJis with which h 
y no means peculiar to him; in so far as the Montmlst sciiitiei accepted the 
Catholic regulations, they weighed on diem all, and in all probability crushed them 
Out of existence. In Asia Minor, where the breach took place earlier, the sect held 
its ground longer. In North Africa the residuum was a remarkable propensity to 
visions, holy dreams, and the like. The feature which forms the peculiar charac- 
teristic of the Acts of l'erpctua and EfetfdUs is still found in a similar shape in 
Cyprian himself, who makes powerful use of visions and dreams; and in the genuine 
African Acts of the Martyrs, dating from Valerian's time, which are unfortunately 
little studied. See, above all, the Ada Jaiol.i. Marian! etc., and the Acta Montani, 
Lucit etc. (Ruinartj Acta Mart, edit Ratisb. 1859, p. 268 sq., p. 275 sq.> 

3 Nothing is known of attempts at a formal incorporation of the Oracles with 
the New Testament. Besides, the Miiritanisi.i could dispense with this because they 
distinguished the commandments of the Paraclete as "oovissima lex" from the 
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ate but far-reaching demands, a deep gulf that neither side 
could ignore opened up between them and their opponents. 
Though here and there an earnest effort was made to avoid a 
schism, yet in a short time this became unavoidable; for vari- 
ations in rules of conduct make fellowship impossible. The lax 
Christians, who, on the strength of their objective possession, 
viz., the apostolic doctrine and writings, sought to live comfort- 
ably by conforming to the ways of the world, necessarily sought 
to rid themselves of inconvenient societies and inconvenient 
monitors ; l and they could only do so by reproaching the latter 
with heresy and unchristian assumptions. Moreover, the follow- 
ers of the new prophets could not permanently recognise the 
Churches of the "Psychical," 2 which rejected the "Spirit" and 
extended their toleration so far as to retain even whoremongers 
and adulterers within their pale. 

In the East, that is, in Asia Minor, the breach between the 
Montanists and the Church had in all probability broken out 
before the question of Church discipline and the right of the 
bishops had yet been clearly raised. In Rome and Carthage 
this question completed the rupture that had already taken 
place between the conventicles and the Church (depudic. 1.2 1). 
Here, by a peremptory edict, the bishop of Rome claimed the 
right of forgiving sins as successor of the Apostles; and de- 
clared that he would henceforth exercise this right in favour of 
repentant adulterers. Among the Montanists this claim was 

"novum testamentum." The preface to the Montanist Acts of Perpetua and 
Felicitas (was Tertullian the author?) showed indeed the high value attached to the 
visions of martyrs. In so far as these were to be read in the Churches they were 
meant to be reckoned as an " instrumentum ecclesiae" in the wider sense. 

1 Here the bishops themselves occupy the foreground (there are complaints about 
their cowardice and serving of two masters in the treatise de fuga). But it would 
be very unjust simply to find fault with them as Tertullian does. Two interests 
combined to influence their conduct; for if they drew the reins tight they gave 
over their flock to heresy or heathenism. This situation is already evident in 
Hermas and dominates the resolutions of the Church leaders in succeeding 
generations (see below). 

2 The distinction of "Spiritales" and "Psychici" on the part of the Montanists 
is not confined to the West (see Clem., Strom. IV. 13. 93); we find it veiy 
frequently in Tertullian. In itself it did not yet lead to the formal breach with 
the Catholic Church, 
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violently contested both in an abstract sense and in this appli- 
cation of it. The Spirit the Apostles had received, they said, 
could not be transmitted ; the Spirit is given to the Church ; 
he works in the prophets, but lastly and in the highest measure 
in the new prophets. The latter, however, expressly refused 
to readmit gross sinners, though recommending them to the 
grace of God (see the saying of the Paraclete, de pud. 2 1 ; 
"potest ecclesia donare delictum, sed non faciam"). Thus agree- 
ment was no longer possible. The bishops were determined 
to assert the existing claims of the Church, even at the cost 
of her Christian character, or to represent the constitution of 
the Catholic Church as the guarantee of that character. At the 
risk of their own claim to be Catholic, the Montanist sects re- 
sisted in order to preserve the minimum legal requirements for 
a Christian life. Thus the opposition culminated in an attack 
on the new powers claimed by the bishops, and inconsequence 
awakened old memories as to the original state of things, when 
the clergy had possessed no importance. ' But the ultimate 
motive was the effort to stop the continuous secularising of the 
Christian life and to preserve the virginity of the Church as a 
holy community. a In his latest writings Tertullian vigorously 

1 A contrast to the bishops and the ;■ : 
primiLiie .Moiitanism. This was transmitted in a weakened form to the later 
adherents of the new prophecy |cf. the Gallic coafessora' strange letter of recom- 
mendation on behalf of Iren^us in Euseb., IT. E. V. 4), and finally broke forth 
with renewed rigour in opposition to the measures of the lax bishops (de pudic 
21; de exhort. 7; Hippolytus against Calixtlis). The tccltsia, represented as mini- 
cms tpistiiporttm, no longer preserved its prestige in the eyes of Tertullian. 

* See here particularly, de pudicitia 1, where Tertullian sees the virginity of the 
Church not in pure doctrine, but in strict precepts for a holy life. As will have 
been seen in this account, the oft debated question as to whether Montanism was an 
innovation or merely a reaction does not admit of a simple answer. In its 
original shape it was undoubtedly an innovation; but it existed at the end of a 
period when one cannot very well speak of innovations, because no bounds had 
yet been set to subjective religiosity. Montana* decidedly went further than any 
Christian prophets known to us; Hennas, too, no d.ml.t gave injunctions, as a 
prophet, which gave rise to innovations in Chriiieiidoni: but ilitsc fell short of 
Montamis" proceedings. In its later shape, however, Moulauism was to all intents 
and purposes a reaction, which aimed at maintaining or reviving an older state of 
things. So far, however, as this was to be done by legislation, by a tun isttma 
/«, we have an evident innovation analogous to the Catholic development. Whereas 
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defended a position already lost, and carried with him to the 
grave the old strictness of conduct insisted on by the Church. 
Had victory remained with the stricter party, which, though 
not invariably, appealed to the injunctions of the Paraclete, * 
the Church would have been rent asunder and decimated. 
The great opportunist party, however, was in a very difficult 
position, since their opponents merely seemed to be acting up 
to a conception that, in many respects, could not be theoretic- 
ally disputed. The problem was how to carry on with caution 
the work of naturalising Christianity in the world, and at the 
same time avoid all appearance of innovation which, as such, 
was opposed to the principle of Catholicism. The bishops 
therefore assailed the form of the new prophecy on the ground 
of innovation ; s they sought to throw suspicion on its content ; 
in some cases even Chiliasm, as represented by the Montanists, 
was declared to have a Jewish and fleshly character. 3 They 
tried to show that the moral demands of their opponents were 
extravagant, that they savoured of the ceremonial law (of the 
Jews), were opposed to Scripture, and were derived from the 
worship of Apis, Isis, and the mother of the Gods. 4 To the 

in former times exalted enthusiasm had of itself, as it were, given rise to strict 
principles of conduct among its other results, these principles, formulated with 
exactness and detail, were now meant to preserve or produce that original mode 
of life. Moreover, as soon as the New Testament was recognised, the conception 
of a subsequent revelation through the Paraclete was a highly questionable and 
strange innovation. But for those who acknowledged the new prophecy all this 
was ultimately nothing but a means. Its practical tendency, based as it was on 
the conviction that the Church abandons her character if she does not resist gross 
secularisation at least, was no innovation, but a defence of the most elementary 
requirements of primitive Christianity in opposition to a Church that was always 
more and more becoming a new thing. 

1 There were of course a great many intermediate stages between the extremes 
of laxity and rigour, and the new prophecy was by no means recognised by all 
those who had strict views as to the principles of Christian polity; see the letters 
of Dionysius of Corinth in Euseb., H. E. IV. 23. Melito, the prophet, eunuch, and 
bishop, must also be reckoned as one of the stricter party, but not as a Montanist. 
We must judge similarly of Irenaeus. 

2 Euseb., H. E. V. 16. 17. The life of the prophets themselves was subse- 
quently subjected to sharp criticism. 

8 This was first done by the so-called Alogi who, however, had to be repudiated. 
4 De ieiun. 12, 16. 
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claim of furnishing the Church with authentic oracles of God, 
set up by their antagonists, the bishops opposed the newly 
formed canon ; and declared that everything binding on Christ- 
ians was contained in the utterances of the Old Testament 
prophets and the Apostles. Finally, they began to distinguish 
between the standard of morality incumbent on the clergy and 
a different one applying to the laity, ' as, for instance, in the 
question of a single marriage; and they dwelt with increased 
emphasis on the glory of the heroic Christians, belonging to the 
great Church, who had distinguished themselves by asceticism 
and joyful submission to martyrdom. By these methods they 
brought into disrepute that which had once been dear to the 
whole Church, but was now of no further service. In repudi- 
ating supposed abuses they more and more weakened the regard 
felt for the thing itself, as, for example, in the case of the so-call- 
ed Chiliasm, ' congregational prophecy and the spiritual independ- 
ence of the laity. But none of these things could be absolutely 
rejected; hence, for example, Chiliasm remained virtually un- 
weakened (though subject to limitations 3 ) in the West and 
certain districts of the East; whereas prophecy lost its force 
so much that it appeared harmless and therefore died away. 4 

' Tertullian protested against this in the most energetic maimer. 

a Tt is well known that in the 3rd century the Revelation of John itself was 
viewed with sii-;; -itii.nl ami removed from the canon in wide circles in the East. 

' In the West the Chiliastic hopes were little or not at all affected by the Montanist 
struggle. Chiliasm prevailed there in unimpaired strength as late as the 4th century. 
In the East, on tilt contrary, ilie apocalyptic npwlatiuns wore immediately weakened 
by the Montanist crisis. But it was philosophical theology that first proved their 
mortal enemy. In the rural Churches of Egypt Chiliasm was still widely prevalent 
after the middle of the 3rd century; see the instructive 24th chapter of Eusebius' 
Kcck"si apical History, Hook VII. "Some of their teachers." -ay. I Jionysius,"look 
on the Law and the Prophets as nothing, neglect to obey the Gospel, esteem the 
Epistles of the Apostles as little worth, but, on the contrary, declare the doctrine 
cuiLtaiii.il in tin: Hi'vchiion of John to be a great and a hidden mystery." There 
were even temporary disruptions in the Egyptian Church on account of Chiliasm 
(see Chap. 24. 6). 

* "I^ex et prophets usque ad Johannem" now became the motto. Churchmen spoke 
of a " completus numerus prophetarmii " (Mur.iiejrian fragment), ami formulated the 
proposition that lite proplieis corresponded 10 the pre-Christian stage of revelation, 
but the Apostles to the Christian; and that in addition to this the apostolic age 
was also particularly distinguished by gifts of the Spirit. "Prophets and Apostles" 
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However, the most effective means of legitimising the present 
state of things in the Church was a circumstance closely con- 
nected with the formation of a canon of early Christian writ- 
ings, viz., the distinction of an epoch of revelation, along with 
a corresponding classical period of Christianity unattainable 
by later generations. This period was connected with the pre- 
sent by means of the New Testament and the apostolic office 
of the bishops. This later time was to regard the older period 
as an ideal, but might not dream of really attaining the same 
perfection, except at least through the medium of the Holy 
Scriptures and the apostolic office, that is, the Church. The 
place of the holy Christendom that had the Spirit in its midst 
was taken by the ecclesiastic institution possessing the "instru- 
ment of divine literature" (" instrumentum divinae litteraturae") 
and the spiritual office. Finally, we must mention another factor 
that hastened the various changes; this was the theology of 
the Christian philosophers, which attained importance in the 
Church as soon as she based her claim on and satisfied her 
conscience with an objective possession. 

3. But there was one rule which specially impeded the natur- 
alisation of the Church in the world and the transformation of 
a communion of the saved into an institution for obtaining 

now replaced "Apostles, prophets, and teachers," as the court of appeal. Under 
such circumstances prophecy might still indeed exist; but it could no longer be of 
a kind capable of ranking, in the remotest degree, with the authority of the Apostles 
in point of importance. Hence it was driven into a corner, became extinct, or at 
most served only to support the measures of the bishops. In order to estimate the 
great revolution in the spirit of the times let us compare the utterances of Irenseus 
and Origen about gifts of the Spirit and prophecy. Irenaeus still expressed himself 
exactly like Justin (Dial. 39, 81, 82, 88); he says (II. 32. 41V. 6. 1): xa0«c *eti 
woAAtfv xKOvofxiv a£$X$&v iv ry skk^<tix xpotyriKh %a/>/<r/uara Ix6vtm x.t.A. Origen 
on the contrary (see numerous passages, especially in the treatise c. Cels.), looks back 
to a period after which the Spirit's gifts in the Church ceased. It is also a very 
characteristic circumstance that along with the naturalisation of Christianity in the 
world, the disappearance of charisms, and the struggle against Gnosticism, a strictly 
ascetic mode of life came to be viewed with suspicion. Euseb., H. E. V. 3 is 
especially instructive on this point. Here it is revealed to the confessor Attalus that 
the confessor Alcibiades, who even in captivity continued his ascetic practice of 
living on nothing but bread and water, was wrong in refraining from that which 
God had created and thus become a " tvtfoq vKwlfaov " to others. Alcibiades changed 
his mode of life. In Africa, however, (see above, p. 103) dreams and visions still 
retained their authority in the Church as important means of solving perplexities, 
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salvation, viz., the regulation that excluded gross sinners from 
Christian membership. Down to the beginning of the third 
century, in so far as the backslider did not atone for his 
guilt ' by public confession before the authorities (see Ep. Lugd. 
in Euseb., H. E. V. iff.), final exclusion from the Church was 
still the penalty of relapse into idolatry, adultery, whoredom, 
and murder; though at the same time the forgiveness of God 
in the next world was reserved for the fallen provided they 
remained penitent to the end. In theory indeed this rule was 
not very old. For the oldest period possessed no theories; 
and in those days Christians frequently broke through what 
might have been counted as one by appealing to the Spirit, 
who, by special announcements — particularly by the mouth of 
martyrs and prophets — commanded or sanctioned the readmis- 
sion of lapsed members of the community (see Hermas). * Still, 
the rule corresponded to the ancient notions that Christendom 
is a communion of saints, that there is no ceremony invariably 
capable of replacing baptism, that is, possessing the same value, 
and that God alone can forgive sins. The practice must on 
the whole have agreed with this rule; but in the course of the 
latter half of the second century it became an established 
custom, in the case of a first relapse, to allow atonement to be 
made once for most sins and perhaps indeed for all, on condi- 
tion of public confession. 3 For this, appeal was probably made 

1 Tertullian, adv. Marc. IV. 9, enumerales "septem macuUl cXpttttHnm delicto- 
rum," namely, " idololatria", " Uasphemia", " homicidium '', ndulterium " ''stuprum", 
"falsum testimonium", "fraus". The stricter treatment probably applied to all these 
seven offences. So far as I know, the lapse into heresy was not placed in the same 
category in the first centuries; see Iren. III. 4. 2; TertulLde prater. 30 and, above 
all, de pudic. 1 9 init.; the anonymous writer in Euseb., H. E. V. 18. 12, from which 
passages it is evident that rqieiiwul lirrrUies were readmitted. 

3 Hermas hascd the admissibility of a second atonement on a definite divine 
revelation to this effect, and did not expressly discuss the admission of gross 
sinners into the Church generally, but treated of their reception into that of the 
last days, which he believed had already arrived. See particulars on this point in 
ray article ""Lapsi", in Iler/.up's Real F.noykliipidie. 2 ed. Cf. Preuschen, Tertul- 
liaa's Schriften de psenit. et de pudic. mit Rtlcksicht auf die Bussdisciplm, iSoo; 
Rolfls, In dulgenz- Edict des Kallistus, 1893. 

« In the work de ptenit. {7 ff.) Tertullian treats this as a fixed Church regulation. 
K. Midler, K ire hen geschi elite I. 189;, p. 114, rightly remarks: "He who desired 
this expiation continued in the wider circle of the Church, in her "antechamber" 
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to Hermasj who very likely owed his prestige to the service 
he here unwittingly rendered. We say " unwittingly," for he 
could scarcely have intended such an application of his precepts, 
though at bottom it was not directly opposed to his attitude. 
In point of fact, however, this practice introduced something 
closely approximating to a second baptism. Tertullian indeed 
(de paenit. 12) speaks unhesitatingly of tivo planks of salvation. x 
Moreover, if we consider that in any particular case the decision 
as to the deadly nature of the sin in question was frequently 
attended with great difficulty, and certainly, as a rule, was not 
arrived at with rigorous exactness, we cannot fail to see that, 
in conceding a second expiation, the Church was beginning to 
abandon the old idea that Christendom was a community of 

indeed, but as her member in the wider sense. This, however, did not exclude 
the possibility of his being received again, even in this world, into the ranks of 
those possessing full Christian privileges, — after the performance of penance or 
exhomologesis. But there was no kind of certainty as to that taking place. Mean- 
while this exhomologesis itself underwent a transformation which in Tertullian 
includes a whole series of basal religious ideas. It is no longer a mere expression 
of inward feeling, confession to God and the brethren, but is essentially performance. 
It is the actual attestation of heartfelt sorrow, the undertaking to satisfy God by 
works of self-humiliation and abnegation, which he can accept as a voluntarily 
endured punishment and therefore as a substitute for the penalty that naturally 
awaits the sinner. It is thus the means of pacifying God, appeasing his anger, 
and gaining his favour again — with the consequent possibility of readmission into 
the Church. I say the possibility ', for readmission does not always follow. Participa- 
tion in the future kingdom may be hoped for even by him who in this world is 
shut out from full citizenship and merely remains in the ranks of the penitent. 
In all probability then it still continued the rule for a person to remain till death 
in a state of penance or exhomologesis. For readmission continued to involve the 
assumption that the Church had in some way or other become certain that God 
had forgiven the sinner, or in other words that she had power to grant this 
forgiveness in virtue of the Spirit dwelling in her, and that this readmission there- 
fore involved no violation of her holiness." In such instances it is first prophets 
and then martyrs that appear as organs of the Spirit, till at last it is no longer 
the inspired Christian, but the professional medium of the Spirit, viz., the priest, 
who decides everything. 

1 In the 2nd century even endeavours at a formal repetition of baptism were 
not wholly lacking. In Marcionite congregations repetition of baptism is said to 
have taken place (on the Elkesaites see Vol. I. p. 308). One can only wonder that there 
is not more frequent mention of such attempts. The assertion of Hippolytus 
(Philos. IX. 12 fin.) is enigmatical: 'Et/ KaAA/Wov irparu t*t6Kwtou $svt- 
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saints. Nevertheless the fixed practice of refusing whoremongers, 
adulterers, murderers, and idolaters readmission to the Church, 
in ordinary cases, prevented men from forgetting that there 
was a boundary line dividing her from the world. 

This state of matters continued till about 220. ' In reality 
the rule was first infringed by the peremptory edict of bishop 
Calixtus, who, in order to avoid breaking up his community, 
granted readmission to those who had fallen into sins of the 
flesh. Moreover, he claimed this power of readmission as- a 
right appertaining to the bishops as successors of the Apostles, 
that is, as possessors of the Spirit and the power of the keys. * 
At Rome this rescript led to the secession headed by Hippoiy- 
tus. But, between 220 and 250, the milder practice with re- 
gard to the sins of the flesh became prevalent, though it was 
not yet universally accepted. This, however, resulted in no 
further schism (Cyp., ep. 55. 21). But up to the year 250 no 
concessions were allowed in the case of relapse into idolatry. 3 
These were first occasioned by the Decian persecution, since 
in many towns those who had abjured Christianity were more 
numerous than those who adhered to it. * The majority of the 
bishops, part of them with hesitation, agreed on new principles. ' 

1 See Tertull., de pudic. 12: "hitic est quail neijue idulohitrb; Leslie .ianguinl 
pax ab ecclesiis rectditur." Orig., de oral. 2& fin; c. Gels. III. 50. 

It is only of whoremongers and idolaters that Tertullian expressly speaks tti 
de pudic. c. I. We must interpret in accordance with this tile full owing statement by 
llippolytus in Philos. IX. 13'. KaAAisrof ^fSriif t& orfoj t&j iSivhf to7? avSpiuiroic 
tuy^upilv ETfvdjjjf, ?.iyayj i7a7iv vw' auraC utyttvtlat au.xpTia$. The aim of this 
measure is still dear from the account of it given by Hrppotytnt, though this indeed 
is written in a hostile spirit. Roman Christians were then spin into tt least five 
different sec'.-, and Calixtus left nothing undone to lueak up the unfriendly parties 
and enlarge his own. In all probability, too, the energetic bi-lmp met »;tli a 
certain measure of success. From Euseb., H. E. IV, 23. 6, one might be inclined 
to conclude that, even in Marcus Aurelins' time, Dionyaju* "f t'unuth hod issued 
lax injunctions similar to those of Calixtus. But it must not he forgotten that we 
have nothing but Eusebius' report; and it is just in i|-.h.v.:uiis of this kind that his 
accounts are not reliable. 
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To begin with, permission was given to absolve repentant 
apostates on their deathbed. Next, a distinction was made be- 
tween sacHficati and libellatici, the latter being more mildly 
treated. Finally, the possibility of readmission was conceded 
under certain severe conditions to all the lapsed, a casuistic 
proceeding was adopted in regard to the laity, and strict 
measures— though this w^s not the universal rule — were only 
adopted towards the clergy. In consequence of this innovation, 
which logically resulted in the gradual cessation of the belief 
that there can be only one repentance after baptism — an assump- 
tion that was untenable in principle — Novatian's schism took 
place and speedily rent the Church in twain. But, even in 
cases where unity was maintained, many communities observed 
the stricter practice down to the fifth century. l What made 
it difficult to introduce this change by regular legislation was 
the authority to forgive sins in God's stead, ascribed in primitive 
times to the inspired, and at a later period to the confessors in 
virtue of their special relation to Christ or the Spirit (see Efc>. 
Lugd. in Euseb., H. E. V. iff. ; Cypr. epp. ; Tertull. de pudic. 22). 
The confusion occasioned by the confessors after the Decian 
persecution led to the non-recognition of any rights of " spirit- 
ual* ' persons other than the bishops. These confessors had 
frequently abetted laxity of conduct, whereas, if we consider 
the measure of secularisation found among the great mass of 
Christians, the penitential discipline insisted on by the bishops 
is remarkable for its comparative severity. The complete adop- 
tion of the episcopal constitution coincided with the introduction 
of the unlimited right to forgive sins. 2 

1 Apart from some epistles of Cyprian, Socrates, H. E. V. 22, is our chief source 
of information on this point. See also Cone. Dlib. can. 1,2,6 — 8,12, 17, 18 — 47, 

70-73, 75- 

2 See my article "Novatian" in Herzog's Real-Encyklopadie, 2nd ed. One 
might be tempted to assume that the introduction of the practice of unlimited for- 
giveness of sins was an " evangelical reaction " against the merciless legalism which, 
in the case of the Gentile Church indeed, had established itself from the beginning. 
As a matter of fact the bishops and the laxer party appealed to the New Testament in 
justification of their practice. This had already been done by the followers of 
Calixtus and by himself. See Philos. IX. 12: QarKovrBQ Xpta-rbv xtythou to7q 
euioKoGa-fy Rom. XIV. 4 and Matt. XIII. 29 were also quoted. Before this Ter- 
tullian's opponents who favoured laxity had appealed exactly in the same way to 
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4. The original conception of the relation of the Church to 
salvation or eternal bliss was altered by this development. 
According to the older notion the Church was the sure com- 
munion of salvation and of saints, which rested on the forgive- 
ness of sins mediated by baptism, and excluded everything un- 
holy. It is not the Church, but God alone, that forgives sins, 
and, as a rule, indeed, this is only done through baptism, though, 
in virtue of his unfathomable grace, also now and then by special 
proclamations, the pardon coming into effect for repentant sinners, 
after death, in heaven. If Christendom readmitted gross sinners, it 
would anticipate the judgment of God, as it would thereby assure 
them of salvation. Hence it can only take back those who have 
been excluded in cases where their offences have not been commit- 
ted against God himself, but have consisted in transgressing 
the commandments of the Church, that is, in venial sins. ' But 
in course of time it was just in lay circles that faith in God's 
grace became weaker and trust in the Church stronger. He 
whom the Church abandoned was lost to the world; therefore 
she must not abandon him. This state of things was expressed 
in the new interpretation of the proposition, "no salvation out- 
side the Church" ("extra ecclesiam nulla salus"), viz., the 
Church alone saves front damnation which is otherwise certain. 
In this conception the nature of the Church is depotentiated, 
but her powers are extended. If she is the institution which, 
according to Cyprian, is the indispensable preliminary condition 
of salvation, she can no longer be a sure communion of the saved; 
in other words, she becomes an institution from which proceeds 
the communion of saints; she includes both saved and unsaved. 
Thus her religious character consists in her being the indispens- 

numerous Bible texts, e.g., Malt. X. 23:XI. ig etc., see de monog , de pudic, de 
ieiun. Cyprian is also able to quote many passage* frrnu the Gospels. However, 
as the bishops and their party did not modify their conception of baptism, but 
rather maintained in principle, as before, thai baptism imposes only obligations for 
the future, the "evangelical reaction" must not be estimated very highly; (see 
below, p. 117, and my essay in the Zeitschrift filr Theologie und Kirche, Vol, I., 
"Die Lehre von der Seligkeit alleiu durcti den Claubeu in da alten Kirche." 

1 The distinction of sins committed iiyainst God himself, as we find it in Ter- 
tullian, Cyprian, and other Fathers, remains involved in an obscurity that I cannot 
clear up. 
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dble medium, in so far as she alone guarantees to the individual 
the possibility of redemption. From this, however, it immedi- 
ately follows that the Church would anticipate the judgment 
of God if she finally excluded anyone from her membership 
who did not give her up of his own accord ; whereas she could 
never prejudge the ultimate destiny of a man by readmission. * 
But it also follows that the Church must possess a means of 
repairing any injury upon earth, a means of equal value with 
baptism, namely, a sacrament of the forgiveness of sins. With 
this she acts in God's name and stead, but — and herein lies the 
inconsistency — she cannot by this means establish any final 
condition of salvation. In bestowing forgiveness on the sinner 
she in reality only reconciles him with herself, and thereby, in 
fact, merely removes the certainty of damnation. In accord- 
ance with this theory the holiness of the Church can merely 
consist in her possession of the means of salvation : the Church 
is a holy institution in virtue of the gifts with which she is 
endowed. She is the moral seminary that trains for salvation 
and the institution that exercises divine powers in Christ's room. 
Both of these conceptions presuppose political forms ; both 
necessarily require priests and more especially an episcopate. 
(In de pudic. 21 Tertullian already defines the position of his 
adversary by the saying, "ecclesia est numerus episcoporum.") 
This episcopate by its unity guarantees the unity of the Church 
and has received the power to forgive sins (Cyp., ep. 69. 11). 
The new conception of the Church, which was a necessary 
outcome of existing circumstances and which, we may remark, 
was not formulated in contradictory terms by Cyprian, but by 
Roman bishops, 2 was the first thing that gave a fundamental 

1 Cyprian never expelled any one from the Church, unless he had attacked the 
authority of the bishops, and thus in the opinion of this Father placed himself 
outside her pale by his own act. 

* Hippol., Philos. IX. 12 : YLoii T*p*/3oA$v r&v %t%avfav xpo$ roVro 'ity 6 K4aA/«-tcc 
TiiyerQar "AQere rfc %i%oivict <rvvccv%etv t# a-trlp, rovrivriv iv r% 2 jcxAjfr/p tovq 
xfxxprctvovTXQ. 'AAA£ text ri}v Kifiarbv roG N#£ etQ 6fJivfu(ix €KK^<TiaQ jtyf ysyovevoUy 

hv J KOCI KVVSQ KOCI AVXO/ KOCI KJpXXSQ KXl K&VT* TOC XOcSxpk KCU UKittxpTX. 6vTU 

(pcco-KUv $e7v elvoct Iv exKhyvia. SfJtotcoQ- Koci fact Tpot; roCro Svvoctqq $v vvvciyttv 
6vtwq yjpizyjvBva-sv. From Tertull., de idolol. 24, one cannot help assuming that even 
before the year 200 the laxer sort in Carthage had already appealed to the Ark. 
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religious significance to the separation of clergy and laity. The 
powers exercised by bishops and priests were thereby fixed 
and hallowed. No doubt the old order of things, which gave 
laymen a share in the administration of moral discipline, still 
continued in the third century, but it became more and more 
a mere form. The bishop became the practical vicegerent of 
Christ; he disposed of the power to bind and to loose. But 
the recollection of the older form of Christianity continued to 
exert an influence on the Catholic Church of the third century. 
It is true that, if we can trust Hippolytus' account, Calixtus 
had by this time firmly set his face against the older idea, in- 
asmuch as he not only defined the Church as essentially a mixed 
body (corpus permixtum), but also asserted the unlawfulness of 
deposing the bishop even in case of mortal sin. ' But we do 
not find that definition in Cyprian, and, what is of more im- 
portance, he still required a definite degree of active Christianity 
as a sine qua non in the case of bishops; and assumed it as 
a self-evident necessity. He who does not give evidence ofthis 
forfeits his episcopal office ipso facto. * Now if we consider 

("Viderimus si secundum arete typum et corvus el milvus et lupus ct canis et serpens 
in eeclesia erir. Certe idololatres in arcse typo non habetur. Quod in area non 
fuit, in eeclesia non sit"). But we ilo not know whal form this look and what 
inferences they drew. Moreover, we have here a very instructive example of the 
multitudinous difficulties in which the Fathers were involved by typology; the Ark 
is the Church, hence the dogs and snakes are men. To solve these problems it 
required an abnormal degree of aculeness and wit, especially as each solution 
always started fresh questions. Orig. (Horn. II. in Genes. Iff.) also viewed the Avk 
as the type of the Church (the working out of the image in Horn. I. in Ezecli., 
Louim. XIV. p. 24 sq., is instructive); but apparently in the wild animals he 
rather sees the simple Christians who are not yet sufficiently trained— at any rate 
he does not refer to the whMMUOagnn and adulterers who must be tolerated in 
the Ch.irch. The Koman bishop Stephen again, positively insisted on Calixtus' 
conception of the Church, wheieas Cornelius followed Cyprian (see Euseb., H. E. 
VI. 43. to), who never declared sinners to he a necessary part of the Church in 
the mme fashion as CrJixius did. (See the following note and Cyp,, cpp. 67. G ; 68. 5). 

1 Philos, I.e.: KiAAirrec iJ0j.uaT.7tn Biriuf ei en 
tivaro., pi l(h «,7,t-.:?\x. That Hippolytus is 
from Cyp., epp 67, 68; for these passages maki 
also assumed the irremovability of a hishop on 
failings. 

1 See Cypr., epp. 65, 66, 68; also 55. 
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that Cyprian makes the Church, as the body of believers (plebs 
credentium) % so dependent on the bishops, that the latter are 
the only Christians not under tutelage, the demand in question 
denotes a great deal. It carries out the old idea of the Church 
in a certain fashion, as far as the bishops are concerned. But 
for this very reason it endangers the new conception in a point 
of capital importance; for the spiritual acts of a sinful bishop 
are invalid ; l and if the latter, as a notorious sinner, is no 
longer bishop, the whole certainty of the ecclesiastical system 
ceases. Moreover, an appeal to the certainty of God's installing 
the bishops and always appointing the right ones " is of no 
avail, if false ones manifestly find their way in. Hence Cyprian's 
idea of the Church — and this is no dishonour to him — still in- 
volved an inconsistency which, in the fourth century, was des- 
tined to produce a very serious crisis in the Donatist struggle. 8 
The view, however—which Cyprian never openly expressed, 
and which was merely the natural inference from his theory— 
that the Catholic Church, though the "one dove" ("una co- 
lumba "), is in truth not coincident with the number of the elect, 
was clearly recognised and frankly expressed by Origen be- 
fore him. Origen plainly distinguished between spiritual and 
fleshly members of the Church ; and spoke of such as only be- 
long to her outwardly, but are not Christians. As these are 
finally overpowered by the gates of hell, Origen does not hesitate 
to class them as merely seeming members of the Church. 
Conversely, he contemplates the possibility of a person being 
expelled from her fellowship and yet remaining a member in 

1 This is asserted by Cyprian in epp. 65. 4 and 67. 3; but he even goes onto 
declare that everyone is polluted that has fellowship with an impure priest, and 
takes part in the offering celebrated by him. 

1 On this point the greatest uncertainty prevails in Cyprian. Sometimes he says 
that God himself instate the bishops, and it is therefore a deadly sin against God 
to criticise them (<\f., in ep. 66. 1); on other occasions he remembers that the 
bishops have been ordained by bishops; and again, as in ep. 67. 3, 4, he appears 
to acknowledge the community's right to choose and control them. Cf. the sections 
referring to Cyprian in Reuter's " Augustinische Studien" (Zeitschrift fur Kirchen- 
geschichte, Vol. VII., p. 199 ff.). 

8 The Donatists were quite justified in appealing to Cyprian, that is, in one of 
his two aspects. 
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the eyes of God. ' Nevertheless he by no means attained to 
clearness on the point, in which cas?, moreover, he would have 
been the first to do so; nor did he {jive an impulse to further 
reflection on the problem. Besides, speculations were of no 



1 Origen not only distinguish?- between 'lilTc'a'ni j,toujh within the Church as 
judged by Iheir spiritual understanding and m.nn) rlevi'li>f>meiit (Comm. in Malt. 
Tom. XI. at Chap. XV. jg; Horn. II. in Genes. Chnp. 3; Horn, in Cantic. Tom. I, 
at Chap. I. 4: ''ecclesia una quidem est, cum perfects est; multa: vera sunt 
adolescent ulse, cum adhuc instmuntur et proliciunt " ; Hum. III. in Levit, Chap, iii.), 
hut also between spiritual and carnal members (1 knn. XXVI. in Vnm. Chap, vii.) i.e., 
between true Christians add those who only bear thai name without heartfelt faith 
— who outwardly take part in everything, but bring forth fruits neither in belief 
nor conduct. Such Christians he as little views as belonging to the Church as does 
Clement of Alexandria (see Strom. VII. 14. 87, 88]. To htm they are like the 
Jebusites who were left in Jerusalem: ihey have no part in the promises ofChrist, 
but are lost (Comm. in Matt. T. XII. c. xii.). It is the Church's task to remove 
such members, whence we see that Origen was far from sharing Calixtus' view of 
the Church as a corpus ptrmixlum\ but to carry out this process so perfectly that 
only the holy and the saved remain is a work beyond the powers of human sagacity. 
One must therefore content oneself with expelling notorious sinners; see Horn. XXI. 
in Jos., c. i. : L 'sunt qui ignobtlem et degenerem vitam ducunt, qui et fide et actibus 
ct omni conversatione sua perversi sunt. Neque enim possibile est, nd liquidum 
purgari eccleslam, dum in terris est, ita ut neque impius in ea quisquam, neque 
peccator residere vkieatur, sed sint in ea omnes sancli et beati, et in quibus nulla 
prorsus peccati macula deprehendatur. Sed sicut dicitur de ziianiis: Ne forteerad- 
icantes zizania simul eradicetis et triticum. Ita eliam super iis did potest, in quibus 
vel dubia vel occulta peccata sunt... Eos saltern eiiclamttsqiioi possumus, quorum 
peccata manifesta sunt. L'bi enim peccatum non est evidens, eiicere de ecclesia 
neminem possumus " In this way indeed very many wicked people remain in the 
Church (Comm. in Matt. T. X. at c. xiii. 47 f.: p« |*w?<S*«J*> i«" 6pHu.iv fyM, 
Ta xipDirrpaTX •xsnt.viputiiYit kx'i ffoniipajy) ; but in Ids -uork against Celsus Origen 
already pmpounded that empiric and relative theory of the Christian Churches 
which views them us simply ^tetter" than the st\:,-:i,-f aridci::ic communities existing 
alongside of them. The 29th and 30th chapters of the 3rd book against Celsus, 
in which he compares the Christians with the other population of Athens, Corinth, 
and Alexandria, and the heads of congregations with the councillors and mayorsof 
these cities, are exceedingly instructive and attest the revolution of the times. In 
conclusion, however, we must poiut out that Origen expressly asserts that a person 
unjustly excommunicated remains a member of the Church in God's eyes; sec 
Horn. XIV. in Levit. c. iii. : "ita fit, ut interdum ille qui foras mittitur intussit, et 
ille foris, qui intus videtur retineri." Dollinget (Uippolvtus and Calixtus. page 
254 ff.) has correctly concluded that Origen followed the disputes between Hip. 
polytus and Calixtus in Rome, and took the side of the former. Origen's trenchant 
remarks about the pride and arrogance of the bishops of large towns (in Malth. 
XI. 9. 15; XII. 9—14: XVI. 8. n and elsewhere, t&, de oral. 28, Horn. VI. in 
Isai c. i., in Job. X. 16), and his denunciation of such of them as, in order to 
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use here. The Church with her priests, her holy books, and 
gifts of grace, that is, the moderate secularisation of Christen- 
dom corrected by the means of grace, was absolutely needed 
in order to prevent a complete lapse into immorality. * 

But a minority struggled against this Church, not with specu- 
lations, but by demanding adherence to the old practice with 
regard to lapsed members. Under the leadership of the Roman 
presbyter, Novatian, this section formed a coalition in the 
Empire that opposed the Catholic confederation. 3 Their ad- 
herence to the old system of Church discipline involved a re- 
action against the secularising process, which did not seem to 
be tempered by the spiritual powers of the bishops. Novatian's 
conception of the Church, of ecclesiastical absolution and the 
rights of the priests, and in short, his notion of the power of 
the keys is different from that of his opponents. This is clear 
from a variety of considerations. For he (with his followers) 
assigned to the Church the right and duty of expelling gross 
sinners once for all; 8 he denied her the authority to absolve 

glorify God, assume a mere distinction of names between Father and Son, are also 
correctly regarded by Langen as specially referring to the Roman ecclesiastics 
(Geschichte der romischen Kirche I. p. 242). Thus Calixtus was opposed by the three 
greatest theologians of the age— Tertullian, Hippolytus, and Origen. 

1 If, in assuming the irremovability of a bishop even in case of mortal sin, 
the Roman bishops went beyond Cyprian, Cyprian drew from his conception of the 
Church a conclusion which the former rejected, viz., the invalidity of baptism 
administered by non-Catholics. Here, in all likelihood, the Roman bishops were 
only determined by their interest in smoothing the way to a return or admission 
to the Church in the case of non-Catholics. In this instance they were again 
induced to adhere to their old practice from a consideration of the catholicity of 
the Church. It redounds to Cyprian's credit that he drew and firmly maintained 
the undeniable inferences from his own theory in spite of tradition. The matter 
never led to a great dogmatic controversy. 

2 As to the events during the vacancy in the Roman see immediately before 
Novatian's schism, and the part then played by the latter, who was still a member 
of the Church, see my essay: "Die Briefe des romischen Klerus aus der Zeit. der 
Sedisvacanz im Jahre 250" (Abhandl. f. Weizsacker, 1892). 

3 So far as we are able to judge, Novatian himself did not extend the severer 
treatment to all gross sinners (see ep. 55. 26, 27); but only decreed it in the case 
of the lapsed. It is, however, very probable that in the later Novatian Churches 
no mortal sinner was absolved (see, e.g., Socrates, H. E. I. 10). The statement of 
Ambrosius (de paenit. III. 3) that Novatian made no difference between gross and 
lesser sins and equally refused forgiveness to transgressors of every kind distorts the 
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idolaters, but left these to the forgiveness of God who alone 
has the power of pardoning sins committed against himself; 
and he asserted: "non est pax illi ab episcopo necessaria 
habituro gloria; sua: {scil. martyrii) pacem et accepturo maiorem 
de domiui dignatione mercedem," — " the absolution of the bishop 
is not needed by him who will receive the peace of his glory 
(i.e., martyrdem) and will obtain a greater reward from the 
approbation of the Lord" (Cypr. ep. 57. 4), and on the other 
hand taught: "peccato alterius inquinari alterum et idololatriam 
delinquents ad non delinquentem transire," — "the one is denied 
by the sin of the other and the idolatry of the transgressor 
passes over to him who does not transgress." His proposition 
that none but God can forgive sins does not depotentiate the 
idea of the Church; but secures both her proper religious signifi- 
cance and the full sense of her dispensations of grace: it limits 
her powers and extent in favour of her content. Refusal of her 
forgiveness under certain circumstances — though this does not 
exclude the confident hope of God's mercy — can only mean 
that in Novatian's view this forgiveness is the foundation of 
salvation and does not merely avert the certainty of perdition. 
To the Novatians, then, membership of the Church is not the 
sine qua non of salvation, but it really secures it in some measure. 
In certain cases nevertheless the Church may not anticipate the 
judgment of God. Now it is never by exclusion, but by re- 
admission, that she does so. As the assembly of the baptised, 
who have received God's forgiveness, the Church must be a 
real communion of salvation and of saints ; hence she cannot 
endure unholy persons in her midst without losing her essence. 
Each gross sinner that is tolerated within her calls her legiti- 
macy in question. But, from this point of view, the constitution 
of the Church, i.e., the distinction of lay and spiritual and the 
authority of the bishops, likewise retained nothing but the 
secondary importance it had in earlier times. For, according to 
those principles, the primary question as regards Church member- 
truth as much as did Ihe old reproach laid to his charge, viz., that he as "aStoic" 
made no distinction between sins. Moreover, in excluding grosssinners, Novatian's 
followers did not mean to abandon them, but to leave them under the discipline 
n of the Church. 
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ship is not connection with the clergy (the bishop). It is rather 
connection with the community, fellowship with which secures 
the salvation that may indeed be found outside its pale, but 
not with certainty. But other causes contributed to lessen the 
importance of the bishops: the art of casuistry, so far-reach- 
ing in its results, was unable to find a fruitful soil here, and 
the laity were treated in exactly the same way as the clergy. 
The ultimate difference between Novatian and Cyprian as to the 
idea of the Church and the power to bind and loose did not 
become clear to the latter himself. This was because, in regard 
to the idea of the Church, he partly overlooked the inferences 
from his own view and to some extent even directly repudiated 
them. An attempt to lay down a principle for judging the case 
is found in ep. 69. 7 : " We and the schismatics have neither the 
same law of the creed nor the same interrogation, for when 
they say: 'you believe in the remission of sins and eternal life 
through the holy Church', they speak falsely" ("non est una 
nobis et schismaticis symboli lex neque eadem interrogatio; 
nam cum dicunt, credis in remissionem peccatorum et vitam 
aeternam per sanctam ecclesiam, mentiuntur "). Nor did Diony- 
sius of Alexandria, who endeavoured to accumulate reproaches 
against Novatian, succeed in forming any effective accusation 
(Euseb., H. E. VII. 8). Pseudo-Cyprian had just as little success 
(ad Novatianum). 

It was not till the subsequent period, when the Catholic 
Church had resolutely pursued the path she had entered, that 
the difference in principle manifested itself with unmistakable 
plainness. The historical estimate of the contrast must vary 
in proportion as one contemplates the demands of primitive 
Christianity or the requirements of the time. The Novatian 
confederation undoubtedly preserved a valuable remnant of the 
old tradition. The idea that the Church, as a fellowship of 
salvation, must also be the fellowship of saints (Kx6xpoi) corre- 
sponds to the ideas of the earliest period. The followers of 
Novatian did not entirely identify the political and religious 
attributes of the Church; they neither transformed the gifts of 
salvation into means of education, nor confused the reality with 
the possibility of redemption ; and they did not completely lower 
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the requirements for a holy life. But on the other hand, in 
view of the minimum insisted upon, the claim that they were 
the really evangelical party and that they fulfilled the law of 
Christ 1 was a presumption. The one step taken to avert the 
secularising of the Church, exclusion of the lapsed, was certainly, 
considering the actual circumstances immediately following a 
great apostasy, a measure of radical importance; but, estimated 
by the Gospel and in fact simply by the demands of the Mon- 
tanists fifty years before, it was remarkably insignificant. These 
Catharists did indeed go the length of expelling all so-called 
mortal sinners, because it was too crying an injustice to treat 
libellatici more severely than unabashed transgressors; 3 but, 
even then, it was still a gross self-deception to style them- 
selves the "pure ones", since the Novatian Churches speedily 
ceased to be any stricter than the Catholic in their renunciation 
of the world. At least we do not hear that asceticism and 
devotion to religious faith were very much more prominent in 

' The title of llie evangelical life (evangelical perfection, imitation of Christ) \a 
contrast to that of ordinary Callmlic Christians, a designation which we first find 
among the Encratites (see Vol. I. p. 237, note 3) and Marcioniles (see Tertul!., adv. 
Marc. IV. 14: "Venio nunc ad ordinarias senlentiasMarcionis, perquas proprietatem 
rtoctriiia; siik inducit ad edictum, u! lia dixenni. Christi. 1'cati mendici etc."), and 
then in Tertullinn (in his pre-Monlanist period, see ad mart., de patient., de painit., 
de idolol.; in his later career, see de coron. 8, 9, 13, 14; de fuga 8, 13; de 
ieiun. G, 8, IS; de monog. 3, 5, It; see Aube, Les Chretiens dans 1'empire Romain 
de la fin des Antonins, 18S1, p. 237 ff . : "Chretiens imrati^peants et Chretiens 
opportunisms") was expressly claimed by Novatian (Cypr., ep. 44. 3: "si Novatiani 
se adsertores evaugelii et Christi esse confVtentur"; 46. 2: "nee putetis, sic vos 
evangelium Christi adserere"). Cornelius in Eusebius, H. E. VI. 43. II calls 
Novatian: 6 ixlixyiT^i raC tbaeyytkfav. This is exceedingly instructive, and all the 
more so when we note that, even as far back as the end of the second century, it 
was not the ' : evangelical", but the lax, who declared the claims of the Gospel to 
be satisfied if they kept God in their hearts, but otherwise lived in entire conform- 
ity with the world, See Tertullinn, de spec. 1; de pa:uii. 5: "Sed aiunt quidam, 
sntts deum habere, si corde et anirno suspiciatur, licet actu minus fiat; itaque se 
salvo melu et fide peccare, hoc est salva castitate matrimonia violare etc."; de 
ieiun. 2: "Et scimus, quales sint carnalium commodorum suasoriie, quam facile 
dicalur: Opus est de totls pracordlis credam, diligam deum et proximum tanquam 
me. In his enim duobus prceceptls tola lex pendet et prophets, non in pulmonum 
et intestinorum meuruin inanitate." The Valentiuian Heracleon was similarly 
understood, sec above Vol. I. p. 262. 

> Tertullian (de pud. 22) had already protested vigorously againsl such injustice. 
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the Catharist Church than in the Catholic. On the contrary, 
judging from the sources that have come down to us, we may 
confidently say that the picture presented by the two Churches 
in the subsequent period was practically identical. l As Nova- 
tian's adherents did not differ from the opposite party in doctrine 
and constitution, their discipline of penance appears an archaic 
fragment which it was a doubtful advantage to preserve; and 
their rejection of the Catholic dispensations of grace (practice 
of rebaptism) a revolutionary measure, because it had insufficient 
justification. But the distinction between venial and mortal sins, 
a theory they held in common with the Catholic Church, could 
not but prove especially fatal to them ; whereas their opponents, 
through their new regulations as to penance, softened this dis- 
tinction, and that not to the detriment of morality. For an 
entirely different treatment of so-called gross and venial trans- 
gressions must in every case deaden the conscience towards 
the latter. 

5. If we glance at the Catholic Church and leave the 
melancholy recriminations out of account, we cannot fail to see 
the wisdom, foresight, and comparative strictness 3 with which 
the bishops carried out the great revolution that so depotentiated 
the Church as to make her capable of becoming a prop of 
civic society and of the state, without forcing any great changes 
upon them. s In learning to look upon the Church as a training 

1 From Socrates' Ecclesiastical History we can form a good idea of the state 
of the Novatian communities in Constantinople and Asia Minor. On the later 
history of the Catharist Church see my article "Novatian", La, 667 ff. The most 
remarkable feature of this history is the amalgamation of No vat i an' s adherents in 
Asia Minor with the Montanists and the absence of distinction between their man- 
ner of life and that of the Catholics. In the 4th century of course the Novatians 
were nevertheless very bitterly attacked. 

2 This indeed was disputed by Hippolytus and Origen. 

3 This last conclusion was come to after painful scruples, particularly in the 
East— as we may learn from the 6th and 7th books of Eusebius' Ecclesiastical 
History. For a time the majority of the Oriental bishops adopted an attitude 
favourable to Novatian and unfavourable to Cornelius and Cyprian. Then they 
espoused the cause of the latter, though without adopting the milder discipline in 
all cases (see the canons of Ancyra and Neocsesarea IV. saec. init). Throughout 
the East the whole question became involved in confusion, and was not decided 
in accordance with clear principles. In giving up the last remnant of her exclusiveness 
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school for salvation, provided with penalties and gifts of grace, 
and in giving up its religious independence in deference to her 
authority, Christendom as it existed in the latter half of the 
third century, ' submitted to an arrangement that was really 
best adapted to its own interests. In the great Church every 
distinction between her political and religious conditions neces- 
sarily led to fatal disintegrations, to laxities, such as arose in 
Carthage owing to the enthusiastic behaviour of the confessors; 
or to the breaking up of communities. The last was a danger 

(the canons of Elvira are still very strict while those of Aries are lax), the Church 
became "Catholic" in quite a special sense, in other words, she became a com- 
munity where everyone could find his place, provided he submitted to certain 
regulations and rules. Then, and not till then, was the Church's pre-eminent im- 
portance for society and the state assured. It was no longer variance, and no longer 
the sword (Matt. X. 34, 35), but peace and safety that she brought; she was now 
capable of becoming an educative or, since there was little more to educate in the 
older society, a conservative power. At an earlier date the Apologists (Justin, 
Melito, Tertullian himself) had already extolled her as such, but it was not till 
now that she really possessed this capacity. Among Christians, first the Encratites 
and Marcionites, next the adherents of the new prophecy, and lastly the Novatians 
had by turns opposed the naturalisation of their religion in the world and the 
transformation of the Church into a political commonwealth. Their demands had 
progressively become less exacting, whence also their internal vigour had grown 
ever weaker. But, in view of the continuous secularising of Christendom, the 
Montanist demands at the beginning of the 3rd century already denoted no less 
than those of the Encratites about the middle of the second, and no more than 
those of the Novatians about the middle of the third. The Church resolutely 
declared war on all these attempts to elevate evangelical perfection to an inflexible 
law for all, and overthrew her opponents. She pressed on in her world-wide 
mission and appeased her conscience by allowing a twofold morality within her 
bounds. Thus she created the conditions which enabled the ideal of evangelical 
perfection to be realised in her own midst, in the form of monasticism, without 
threatening her existence. " What is monasticism but an ecclesiastical institution that 
makes it possible to separate oneself from the world and to remain in the Church, 
to separate oneself from the outward Church without renouncing her, to set oneself 
apart for purposes of sanctification and yet to claim the highest rank among her 
members, to form a brotherhood and yet to further the interests of the Church ? " 
In succeeding times great Church movements, such as the Montanist and Nova- 
tian, only succeeded in attaining local or provincial importance. See the movement 
at Rome at the beginning of the 4th century, of which we unfortunately know so 
little (Lipsius, Chronologie der romischen Bischofe, pp. 250—255), the Donatist 
Revolution, and the Audiani in the East. 

1 It is a characteristic circumstance that Tertullian'sdeieiun. does not assume that 
the great mass of Christians possess an actual knowledge of the Bible. 
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incurred in all cases where the attempt was made to exercise 
unsparing severity. A casuistic proceeding was necessary as 
well as a firm union of the bishops as pillars of the Church. 
Not the least important result of the crises produced by the 
great persecutions was the fact that the bishops in West and 
East were thereby forced into closer connection and at the 
same time acquired full jurisdiction (" per episcopos solos peccata 
posse dimitti "). If we consider that the archiepiscopal constitu- 
tion had not only been simultaneously adopted, but had also 
attained the chief significance in the ecclesiastical organisation, l 
we may say that the Empire Church was completed the moment 
that Diocletian undertook the great reorganisation of his domin- 
ions. * No doubt the old Christianity had found its place in 
the new Church, but it was covered over and concealed. In 
spite of all that, little alteration had been made in the expression 
of faith, in religious language ; people spoke of the universal 
holy Church, just as they did a hundred years before. Here 
the development in the history of dogma was in a very special 
sense a development in the history of the Church. Catholicism 
was now complete; the Church had suppressed all utterances 
of individual piety, in the sense of their being binding on 

1 The condition of the constitution of the Church about the middle of the 3rd 
century (in accordance with Cyprian's epistles) is described by Otto Ritschl, 1. c, 
pp. 142 — 237. Parallels to the provincial and communal constitution of secular 
society are to be found throughout 

8 To how great an extent the Church in Decius' time was already a state 
within the state is shown by a piece of information given in Cyprian's 55th epis- 
tle (c. 9.) : " Cornelius sedit intrepidus Romse in sacerdotali cathedra eo tempore : 
cum tyrannus infestus sacerdotibus dei fanda adque infanda comminaretur, cum 
multo patientius et tolerabilius audiret levari adversus se aemulum principem quam 
constitui Romse dei sacerdotem." On the other hand the legislation with regard 
to Christian flamens adopted by the Council of Elvira, which, as Duchesne (Me- 
langes Renier: Le Concile d'Elvire et lesflamines chr£tiens, 1886) has demonstrated, 
most probably dates from before the Diocletian persecution of 300, shows how 
closely the discipline of the Church had already been adapted to the heathen regu- 
lations in the Empire. In addition to this there was no lack of syncretist systems 
within Christianity as early as the 3rd century (see the Ketrroi of Julius Africanus, 
and other examples). Much information on this point is to be derived from Origen's 
works and also, in many respects, from the attitude of this author himself. We 
may also refer to relic- and hero-worship, the foundation of which was already laid 
in the 3rd century, though the " religion of the second order" did not become a 
recognised power in the Church or force itself into the official religion till the 4th. 
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Christians, and freed herself from every feature of exclusiveness. 
In order to be a Christian a man no longer required in any 
sense to be a saint. "What made the Christian a Christian 
was no longer the possession of charisms, but obedience to 
ecclesiastical authority," share in the gifts of the Church, and 
the performance of penance and good works. The Church by 
her edicts legitimised average morality, after average morality 
had created the authority of the Church. ("La mediocrite fonda 
l'autorite"). The dispensations of grace, that is, absolution and 
the Lord's Supper, abolished the charismatic gifts. The Holy 
Scriptures, the apostolic episcopate, the priests, the sacraments, 
average morality in accordance with which the whole world could 
live, were mutually conditioned. The consoling words: "Jesus 
receives sinners", were subjected to an interpretation that 
threatened to make them detrimental to morality. ' And with 
all that the self-righteousness of proud ascetics was not excluded — 
quite the contrary. Alongside of a code of morals, to which 
any one in case of need could adapt himself, the Church began 
to legitimise a morality of self-chosen, refined sanctity, which 
really required no Redeemer. It was as in possession of this 
constitution that the great statesman found and admired her, 
and recognised in her the strongest support of the Empire. : 

A comparison of the aims of primitive Christendom with those 
of ecclesiastical society at the end of the third century — a com- 
parison of the actual state of things at the different periods is 
hardly possible — will always lead to a disheartening result; 
but the parallel is in itself unjust. The truth rather is that 
the correct standpoint from which to judge the matter was al- 

1 See Terl ill Hans frightful accusations in de pudic. (10) Biid deieiun, (fin) against 
the "Psychici' - , f.i., the Catholic Christians, lie says that with them the saying 
had really come to signify "pcccuntlo prorneremur", by which, however, he Joes 
not mean the Augustinian : ;I o felix culpa". 

3 The relation of this Cliurdi to theology, what theology she lequired and what 
she rejected, and, moreover. 10 what extent she rejected the kind that she accepted 
may be seen by reference to chap. 5 ff. We may here also direct attention to the 
peculiar position of Origen in the Church as well as to that of l.ucian the Martyr, 
concerning whom Alexander of Alexandria (Theoderet, H.E. I. 3) remarks that he 
was a ijroj-uniyaiyoc in Antiocli for a long time, namely, during the rule of three 
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ready indicated by Origen in the comparison he drew (c. Cels. 
III. 29. 30) between the Christian society of the third century 
and the non-Christian, between the Church and the Empire, 
the clergy and the magistrates. * Amidst the general disorgan- 
isation of all relationships, and from amongst the ruins of a 
shattered fabric, a new structure, founded on the belief in one 
God, in a sure revelation, and in eternal life, was being labor- 
iously raised. It gathered within it more and more all the 
elements still capable of continued existence ; it readmitted the 
old world, cleansed of its grossest impurities, and raised holy 

. 1 We have already referred to the passage above. On account of its importance 
we may quote it here: 

"According to Celsus Apollo required the Metapontines to regard Aristeas as 
a god; but in their eyes the latter was but a man and perhaps not a virtuous one .. . 
They would therefore not obey Apollo, and thus it happened that no one believed 
in the divinity of Aristeas. But with regard to Jesus we may say that it proved 
a blessing to the human race to acknowledge him as the Son of God, as God who 
appeared on earth united with body and soul." Origen then says that the demons 
counterworked this belief, and continues: "But God who had sent Jesus on earth brought 
to nought all the snares and plots of the demons and aided in the victory of the Gospel of 
Jesus throughout the whole earth in order to promote the conversion and ameliora- 
tion of men; and everywhere brought about the establishment of Churches which 
are ruled by other laws than those that regulate the Churches of the superstitious, 
the dissolute and the unbelieving. For of such people the civil population (tcA/t«v- 
6\xsvx sv rai$ sxxkqrixi$ r&v iraAem ^-Aiffl*/) of the towns almost everywhere consists." 
A/ te roG ®soG Xptrriji tietfyrevteva'xi ixxhy<r!xi, <rvve%€Tx%6(xsvxi rx7$ Sv KxpoixoCtrt 
ttjuuv sxxXwiat$ % u$ Quo-rijpsG strtv sv xoV/tiM. rtQ yxp olx xv 6(j,o*oyvj<rca, xxi roi/q 
XefpovQ r&v airb rv& sxxhq<rix$ xxt vvyxpfosi (3sArt6vuv s*arrov$ tcAAm xpstrrovQ 
ruy%*v€tv rQv sv to7q dy^on; IxxKyri&v; \xxXv\<rix fxgv yap roG ®soG t (pep* stTs7v 1 if 
'A0jfvjj07 irpxs7x riQ xxi svcrxtfa, Urs ®sti xpsrxsiv t# It/ n&o-t ^ov^ofisvvi' $ 
d'ASyvx/uv exxAyrix trrxtriu^m teat ov$x(jL&j<; irxpxfixMonsvy ry sxs7 sxxAijo-fa roG 
&soG' rb t'xvrb tpei$ t irspi sxxKq<rix$ roG BsoG r%$ sv KopMta xxi rfc sxxfyo-fxs roG 
tyfjtov KopivQfuv'y teat, Qsp 9 g/Ve/v, Ttspi sxxAya'fxQ roG ®soG tJjq sv 'AA*£*v$p£/#, xxi 
sxxhqvix$ roG 'AA*%xv$psuv $ij(jt.ov. xxi suv svyvupuv J 6 rovrov xxovuv xxi $/A*A»f 0«$ 
s%sra£y rx 7rpety(JLxrx, Qxvuxrsrxt rbv xxi fiovAevrcifzsvov xxi xvvaxi dwytevrx 
irxvrxxoG a , v9 , r^a , xff , $xi sxxhqvixti roG ®sov, Txpoixovaau; sxxAyo-fxiQ ruv xx¥ ixxo-ryv 

7T0A/V $VJ(1WV OVTOO $€ XXl /SovAlfV SXXkq<FlX$ @SOG /3ciM>j TY\ XX? £XX<TTV}V TflA/V (TVVS- 

%sr6£uv sVpotQ 'xv tin tivsq fiev r%% exx^trixe; (SovAsvrxi x%ioi sta-t — s" rfc strriv sv 
rili irxvri WA/$ roG QsoG — sv sxsi'vy irofarsvsvQxi 6t 51 iravrxxoG povAsvrxi oitdsv 'x%tov 
rife sx xxrxrx%su<; virspoxfa $t v v*sps%siv $oxoV<ri r&v iroAtrSv, Qspovo-tv sv ro7$ ixvruv 
fysctv oura $i xxi &pxovrx sxxAyo-i'xq ix&$r*iQ irfasws Hpxovrt r&v sv ry toXsi 
vuyxpirsov- i'vx xxrxvofoy^ Vrt xxi It/ ruv <r<p6$px xworvyxotvofisvuv (ZovAsvruv xxt 
xpx^vrotv sxKAqo-fxi; QsoG, xxt fxQvfAorspuv irxpx rout; svroveeTspeeQ fiiovvrxc, ovdsv 
%rr6v so-nv svps7v uq S7rt7rxv vTSpox^v tjjv sv ry It/ txq xpsrxQ 7rpoxo7ryi irxpli ra 
fyij ruv sv tx7q nihsvi fiovhsvru'v xxi xpx^vruv 
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barriers to secure its conquests against all attacks. Within this 
edifice justice and civic virtue shone with no greater bright- 
ness than they did upon the earth generally; but within it 
burned two mighty flames — the assurance of eternal life, guaran- 
teed by Christ, and the practice of mercy. He who knows 
history is aware that the influence of epoch-making personages 
is not to be sought in its direct consequences alone, as these 
speedily disappear: that structure which prolonged the life of 
a dying world, and brought strength from the Holy One to 
another struggling into existence, was also partly founded on 
the Gospel, and but for this would neither have arisen nor 
attained solidity. Moreover, a Church had been created within 
which the pious layman could find a holy place of peace and 
edification. With priestly strife he had nothing to do, nor had 
he any concern in the profound and subtle dogmatic system 
whose foundation was now being laid. We may say that the 
religion of the laity attained freedom in proportion as it became 
impossible for them to take part in the establishment and 
guardianship of the official Church system. It is the professional 
guardians of this ecclesiastical edifice who are the real martyrs 
of religion, and it is they who have to bear the consequences 
of the worldliness and lack of genuineness pertaining to the 
system. But to the layman who seeks from the Church nothing 
more than aid in raising himself to God, this worldliness and 
unveracity do not exist. During the Greek period, however, 
laymen were only able to recognise this advantage to a limited 
extent. The Church dogmatic and the ecclesiastical system 
were still too closely connected with their own interests. It 
was in the Middle Ages, that the Church first became a Holy 
Mother and her house a house of prayer — for the Germanic 
peoples ; for these races were really the children of the Church, 
and they themselves had not helped to rear the house in which 
they worshipped. 
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ADDENDA. 

I. The Priesthood. The completion of the old Catholic 
conception of the Church, as this idea was developed in the 
latter half of the third century, is perhaps most clearly shown 
in the attribute of priesthood, with which the clergy were in- 
vested and which conferred on them the greatest importance. ' 
The development of this conception, whose adoption is a proof 
that the Church had assumed a heathen complexion, cannot 
be more particularly treated of here. f What meaning it has 

1 Ritschl, Entstehung der altkatholischen Kirche pp. 362, 368, 394, 461, 555, 
560, 576. Otto Ritschl, I.e., pp. 208, 218, 231. Hatch " Organisation of the 
early Christian Church", Lectures 5 and 6; id., Art. "Ordination", "Priest", in the 
Dictionary of Christian Antiquities. Hauck, Art. "Priester" in Herzog's Real- 
Encyklopadie, 2nd ed. Voigt, l.c, p. 175 ff. Sohm, Kirchenrecht I. p. 205 fF. 
Louw, Het ontstaan van het Priesterschap in de christ Kerk, Utrecht, 1892. 

8 Clement of Rome was the first to compare the conductors of public worship 
in Christian Churches with the priests and Levites, and the author of the Ai$*%tj 
was the first to liken the Christian prophets to the high priests. It cannot, however, 
be shown that there were any Christian circles where the leaders were directly 
styled "priests" before the last quarter of the 2nd century. We can by no means 
fall back on Ignatius, Philad. 9, nor on Iren., IV. 8. 3, which passage is rather 
to be compared with A/3. 13. 3. It is again different in Gnostic circles, which in 
this case, too, anticipated the secularising process; read for example the description 
of Marcus in Iren., I. 13. Here, mutatis mutandis, we have the later Catholic 
bishop, who alone is able to perform a mysterious sacrifice to whose person 
powers of grace are attached — the formula of bestowal was : (X€tz$oOvzi a-ot 0gAw 
Tifc sfAijQ %upiro$ . . . A4/tt/3*vf *t' s fiHv kou $/' spffv X*P tv i and through whose 
instrumentality union with God can alone be attained: the ccto^vt parts (I. 21.) is 
only conferred through the mystagogue. Much of a similar nature is to be found, 
and we can expressly say that the distinction between priestly mystagogues and laymen 
was of fundamental importance in many Gnostic societies (see also the writings of 
the Coptic Gnostics); it was different in the Marcionite Church. Tertullian (de 
bapt. 1 7) was the first to call the bishop " summus sacerdos ", and the older opinion 
that he merely "played" with the idea is untenable, and refuted by Pseudo-Cyprian, 
de aleat. 2 ("sacerdotalis dignitas"). In his Antimontanist writings the former has 
repeatedly repudiated any distinction in principle of a particular priestly class 
among Christians, as well as the application of certain injunctions to this order 
(de exhort. 7: "nonne et laici sacerdotes sumus? . . . adeo ubi ecclesiastici ordinis 
non est consessus, et offers et tinguis et sacerdos es tibi solus, sed ubi tres, 
ecclesia est, licet laici."; de monog. 7). We may perhaps infer from his works 
that before about the year 200, the name "priest" was not yet universally applied 
to bishop and presbyters in Carthage (but see after this de pnescr. 29, 41 : sacer- 
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is shown by its application in Cyprian and the original of the 
first six books of the Apostolic Constitutions (see Book II.). 
The bishops (and also the presbyters) are priests, in so far as 
they alone are empowered to present the sacrifice as represent- 
atives of the congregation before God 1 and in so far as they 
dispense or refuse the divine grace as representatives of God 
in relation to the congregation. In this sense they are also 
judges in God's stead. a The position here conceded to the 

dotalia munera; de pud. I, 21; de monog. 12: disciplina sacerd.; de exhort. 7: 
sacerdotalis ordo; ibid. 11: "jet offeres pro duabus uxoribus, et commendabis Mas 
duas per sacerdotem de monogamia ordinatum ; de virg. vel. 9 : sacerdotale officium ; 
Scorp. 7: sacerdos). The latest writings of Tertullian show us indeed that the 
name and the conception which it represents were already prevalent. Hippolytus 
(Philos. prsef. : uv tf/u*7g laxhoxoi rvyx^ovre^ r%% re avriJQ z*P tT °S f*sr$%ovTeG 
xpx^pocTs/oci Kxi hdxrxxAiau;, see also the Arabian canons) expressly claimed high 
priesthood for the bishops, and Origen thought he was justified in giving the 
name of "Priests and Levites" to those who conducted public worship among 
Christians. This he indeed did with reserve (see many passages, e.g., Horn. II. in 
Num., Vol. II. p. 278; Horn. VI. in Lev., Vol. II. p. 211; Comment, in Joh., Vol. 
I. 3), but yet to a far greater extent than Clement (see Bigg, I.e., p. 214 f.). In 
Cyprian and the literature of the Greek Church in the immediately following period 
we find the designation "priest" as the regular and most customary name for the 
bishop and presbyters. Novatian (Jerome, de vir. inl. 70) wrote a treatise de 
sacerdote and another de ordinatione. The notable and momentous change of 
conception expressed in the idea can be traced by us through its preparatory stages 
almost as little as the theory of the apostolic succession of the bishops. Irenseus 
(IV. 8. 3, 17. 5, 18. 1) and Tertullian, when compared with Cyprian, appear here 
as representatives of primitive Christianity. They firmly assert the priesthood of 
the whole congregation. That the laity had as great a share as the leaders of 
the Churches in the transformation of the latter into Priests is moreover shown 
by the bitter saying of Tertullian (de monog. 12): "Sed cum extollimur et inflamur 
ad versus clerum, tunc unum omnes sumus, tunc omnes sacerdotes, quia 'sacerdotes 
nos deo et patri fecit 1 . Cum ad peraequationem discipline sacerdotalis provocamur, 
deponimus infulas." 

1 See Sohm, I. p. 207. 

3 The "deservire altari et sacrificia divina celebrare" (Cypr, ep. 67. 1) is the 
distinctive function of the sacerdos dei. It may further be said, however, that all 
ceremonies of public worship properly belong to him, and Cyprian has moreover 
contrived to show that this function of the bishop as leader of the Church follows 
from his priestly attributes; for as priest the bishop is antistes Christi (dei); 
see epp. 59. 18: 61.2: 63. 14: 66.5, and this is the basis of his right and duty to 
preserve the lex evangelica and the traditio dominica in every respect. As antistes 
dei, however, an attribute bestowed on the bishop by the apostolic succession and 
the laying on of hands, he has also received the power of the keys, which confers 
the right to judge in Christ's stead and to grant or refuse the divine grace. In 
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higher clergy corresponds to that of the mystagogue in heathen 
religions, and is acknowledged to be borrowed from the latter. * 
Divine grace already appears as a sacramental consecration of 
an objective nature, the bestowal of which is confined to spirit- 
ual personages chosen by God. This fact is no way affected 
by the perception that an ever increasing reference is made to 
the Old Testament priests as well as to the whole Jewish cere- 
monial and ecclesiastical regulations. 8 It is true that there is 
no other respect in which Old Testament commandments were 
incorporated with Christianity to such an extent as they were 
in this. 8 But it can be proved that this formal adoption every- 

Cyprian's conception of the episcopal office the successio apostolica and the position 
of vicegerent of Christ (of God) counterbalance each other; he also tried to 
amalgamate both elements (ep. 55. 8: "cathedra sacerdotalis). It is evident that as 
far as the inner life of each church was concerned, the latter and newer necessarily 
proved the more important feature. In the East, where the thought of the apos- 
tolical succession of the bishops never received such pronounced expression as in 
Rome it was just this latter element that was almost exclusively emphasised from 
the end of the 3rd century. Ignatius led the way when he compared the bishop, in 
his position towards the individual community, with God and Christ. He, how- 
ever, is dealing in images, but at a later period the question is about realities 
based on a mysterious transference. 

1 Soon after the creation of a professional priesthood, there also arose a class 
of inferior clergy. This was first the case in Rome. This development was not 
uninfluenced by the heathen priesthood, and the temple service (see my article in Texte 
und Untersuchungen II. 5). Yet Sohm, I.e., p. 128 ft*"., has disputed this, and proposed 
modifications, worth considering, in my view of the origin of the or dines minor es, 

8 Along with the sacerdotal laws, strictly so called, which Cyprian already 
understood to apply in a frightful manner (see his appeal to Deut. XVII. 12; 
1 Sam. VIII. 7: Luke X. 16; John XVIII. 22 f.; Acts XXIII. 4—5 in epp. 3.43, 
59. 66), other Old Testament commandments could not fail to be introduced. Thus 
the commandment of tithes, which Irenaeus had still asserted to be abolished, was 
now for the first time established (see Origen; Constit. Apost. and my remarks on 
Aid. c. 13); and hence Mosaic regulations as to ceremonial cleanness were adopted 
(see Hippol. Canones arab. 17; Dionys. Alex., ep. canon.). Constantine was the 
first to base the observance of Sunday on the commandment as to the Sabbath. 
Besides, the West was always more hesitating in this respect than the East. In 
Cyprian's time, however, the classification and dignity of the clergy were everywhere 
upheld by an appeal to Old Testament commandments, though reservations still 
continued to be made here and there. 

3 Tertullian (de pud. I.) sneeringly named the bishop of Rome "pontifex maximus", 
thereby proving that he clearly recognised the heathen colouring given to the 
episcopal office. With the picture of the bishop drawn by the Apostolic constitutions 
may be compared the ill-natured descriptions of Paul of Samosata in Euseb., VII. 30. 
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where took place at a subsequent date, that is, it had practi- 
cally no influence on the development itself, which was not 
legitimised by the commandments till a later period, and that 
often in a somewhat lame fashion. We may perhaps say that 
the development which made the bishops and elders priests 
altered the inward form of the Church in a more radical fashion 
than any other. " Gnosticism ", which the Church had repudi- 
ated in the second century, became part of her own system in 
the third. As her integrity had been made dependent on in- 
alienable objective standards, the adoption even of this greatest 
innovation, which indeed was in complete harmony with the 
secular element within her, was an elementary necessity. In 
regard to every sphere of Church life, and hence also in respect 
to the development of dogma ' and the interpretation of the 
Holy Scriptures, the priesthood proved of the highest signifi- 
cance. The clerical exposition of the sacred books, with its 
frightful ideas, found its earliest advocate in Cyprian and had 
thus a most skilful champion at the very first. * 

II. Sacrifice. In Book I., chap. III., ji 7, we have al- 
ready shown what a wide field the idea of sacrifice occupied 
in primitive Christendom, and how it was specially connected 
with the celebration of the Lord's Supper. The latter was re- 

1 Yet this influence, in a direct form at least, can only be marie out at a compar- 
atively late period. But nevertheless, from the middle of the 3rd century the 
priests alone are possessed of knowledge. As ftaSijsv; and livvrxyayfa are insep- 
arably connected in the mysteries and Gnostic societies, and the mystagogue was 
at once knowing o 
the knowing one. 

! Examples are found in epp. t, 3, 
IV. 25. 2, who is little behind Cypriai 
with the fate of Dathan and Abiram. One of the immediate results of the forma- 
tion of a priestly and spiritual class was that the independent "teachers" now 
shared the fate of the old ''prophets" and became extinct (see my edition of the 
*£*Xi' prol'SE- PP- 13'— 137)- It 'S an instructive fact that Theoktistus of Cs- 
sarea and Alexander of Jerusalem in order to prove in opposition to Demetrius 
that independent teachers were still tolerated, i.e., allowed to speak in public meetings 
of the Church, could only appeal to the practice of Phrygia and Lycaonia, that 
is, to the habit of outlying provinces where, besides, Montnnism had its original 
seat. Euelpis in Laranda, PauKnus in Iconium, and Theodoras In Synnada, who 
flourished about vi6, are in addition to Origen the last independent teachers {i.e., 
outside the ranks ofthe clergy) known to us in Christendom (Euseb., H. E. VI. lofin.). 
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garded as the pure (/>., to be presented with a pure heart), 
bloodless thank offering of which Malachi had prophesied in 
I. n. Priesthood and sacrifice, however, are mutually conditioned. 
The alteration of the concept "priest" necessarily led to a 
simultaneous and corresponding change in the idea of sacrifice, 
just as, conversely, the latter reacted on the former. l In lrenaeus 
and Tertullian the old conception of sacrifice, viz., that prayers 
are the Christian sacrifice and that the disposition of the believer 
hallows his whole life even as it does his offering, and forms 
a well-pleasing sacrifice to God, remains essentially unchanged. 
In particular, there is no evidence of any alteration in the 
notion of sacrifice connected with the Lord's Supper. 3 But 
nevertheless we can already trace a certain degree of modification 
in Tertullian. Not only does he give fasting, voluntary celibacy, 
martyrdom, etc., special prominence among the sacrificial acts 
of a Christian life, and extol their religious value — as hid al- 
ready been done before; but he also attributes a God-propi- 
tiating significance to these performances, and plainly designates 
them as "merita" ("promereri deum"). To the best of my belief 
Tertullian was the first who definitely regarded ascetic perform- 
ances as propitiatory offerings and ascribed to them the " potestas 
reconciliandi iratum deum." * But he himself was far from using 

1 See D611 : nger, Die Lehre von der Eucharislie in den ersten drei Jahrhunderten, 
1S26. Hofliug, Die Lehre der altesten Kirche vom Opfer, p. 71 ff. Th. Harnack, 
per christliche Gemeindegottesdienst im apostoliscben und altkatholischen Zeitalter, 
p. 342 ff. Steitz, Art. "Messe" in Herzog's Real Encyklopadie, 2nd ed. It is idle 
to enquire whether the conception of the " sacerdotium " or that of the"sacrificium" 
was first altered, because they are correlative ideas. 

3 See the proof passages in Hofling, 1. c, who has also treated in detail Clement 
and Origen's idea of sacrifice, and cf. the beautiful saying of lrenaeus IV. 18. 3: 
"Non sacrificia sanctificant hominem; non enim indiget sacrificio deus; sed con- 
scientia eius qui offert sanctificat sacrificium, pura exsistens, et prsestat acceptare 
deum quasi ab amico" (on the offering in the Lord's Supper see Iren. IV. 17. 5, 
18. 1); Tertull., Apolog. 30; de orat. 28; adv. Marc. III. 22; IV. 1,35: adv. Jud. 5; 
de virg. vel. 13. 

* Cf. specially the Montanist writings; the treatise de teiunio is the most impor- 
tant among them in this case; see cc. 7, 16; de resurr. 8. On the use of the word 
"satisfacere" and the new ideas on the point which arose in the West (cf. also the 
word " meritum ") see below chap. 5. 2 and the 2nd chap, of the 5th Vol. Note 
that the 2nd Ep. of Clement already contains the sayings: xoeAov eAtimoa-vvti uq 
fAtrdvoi* ctpaprfaQ' xptforotv vyfrtiot irpovtvxfa ttomio&vvy 32 aptpOTSpuv . . . sAf if- 
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this fatal theory, so often found in his works, to support a lax 
Church practice that made Christianity consist in outward forms. 
This result did not come about till the eventful decades, prolific 
in new developments, that elapsed between the persecutions of 
Septimius and Decius; and in the West it is again Cyprian 
who is our earliest witness as to the new view and practice. ' In 
the first place, Cyprian was quite familiar with the idea of 
ascetic propitiations and utilised it in the interest of the Catholi- 
city of the Church; secondly, he propounded a new theory of 
the offering in the cultus. As far as the first point is concerned, 
Cyprian's injunctions with regard to it are everywhere based on 
the understanding that even after baptism no one can be with- 
out sin (de op. et eleemos. 3) ; and also on the firm conviction 
that this sacrament can only have a retrospective virtue. Hence 
he concludes that we must appease God. whose wrath has been 
aroused by sin, through performances of our own, that is, 
through offerings that bear the character of "satisfactions". In 
other words we must blot out transgressions by specially meritorious 
deeds in order thus to escape eternal punishment. These deeds 

fioffBHf yip Koufyitrttz ditxprixt yinrxi (l6. 4; similar expressions occur in the 
''Shepherd"). But they only show how fur back we rind theorigin of these injunc- 
tions borrowed from Jewish proverbial wisdom. One cannot say that they had no 
effect at all on Christian life in the 2nd century; but we do not yet find the idea 
that ascetic performances are a. sacrifice offered to a wrathful God. Martyrdom seems 
to have been earliest viewed as a performance which expiated sins. In Tertullian's 
time the theory, that it was on a level with baptism (see Melito, 12. Fragment 
in Otto, Coip. Apol. IX. p. 418: Jiio o-uv(itti) tx a$*tn aptxpmnxTX irxpiZ'ti'vx, 
faJoc Six XpiirTov mat (Jaw 1-1071 a), had long been universally diffused and was also 
csegetically grounded. In fact, men went a step further and asserted that the merits 
of martyrs could also benefit others. This view )i:ul liken i-ie become established long 
before Tertullian's day, but was opposed by him (de purlic 12), when martyrs abused 
the powers universally conceded to them. Origen went furthest here; see exhort, ad 
mart. 50: litittp Tift/01 «$t*ri rcE 'lyreS ilyoj iriinitu . . . eVmit r» ripi'p xYfixri 
t&v fixprifm ayopxe&fawrxi Tin;; Horn. X. in Num. c. II.: "ne forte, ex quo mar- 
tyres non fiunt el hostis sanctorum non offerunlur pro peccalis nostris, peccatorum 
nostrorum remissionem BOil mereamur." The origin of this thought is, ontheone 
hand, to be sought for in the wide-spread notion that the sufferings of an innocent 
man benefit others, and, on the other, iu the belief that Christ himself suffered in 
the martyr- (»«, eg., ep. I.ugd. in Puseb., H. E. V. I. 23, 41). 

1 In the l-' ast it was Origen who fouoducad Into Christianity the 
of ancient ideas 'ha: had become undated with sacrifices. See Hlgg's beautiful 
account in "The Christian Plawmits of Alexandria," Lect. IV.— VI. 







134 HISTORY OF DOGMA [CiiAr. in. 

Cyprian terms "merita", which either possess the character of 
atonements, or, in case there are no sins to be expiated, entitle 
the Christian to a special reward (merces). ' But, along with 
lamentationes and acts of penance, it is principally alms-giving 
that forms such means of atonement (see de lapsis, 35,36). In 
Cyprian's eyes this is already the proper satisfaction; mere 
prayer, that is, devotional exercises unaccompanied by fasting 
and alms, being regarded as "bare and unfruitful". In the 
work "de opere et eleemosynis" which, after a fashion highly 
characteristic of Cyprian, is made dependent on Sirach and 
Tobias, he has set forth a detailed theory of what we may 
call alms-giving as a means of grace in its relation to baptism 
and salvation. 2 However, this practice can only be viewed as 
a means of grace in Cyprian's sense in so far as God has ac- 
cepted it, that is, pointed it out. In itself it is a free human 
act. After the Decian persecution and the rearrangement of 
ecclesiastical affairs necessitated by it, works and alms (opera 
et eleemosynae) made their way into the absolution system of 
the Church, and were assigned a permanent place in it. Even 

1 Moreover, Tertullian (Scorp. 6) had already said : u Quomodo multae mansiones 
apud patrem, si non pro varietate ineritorum." 

2 See c. i: Nam cum dominus adveniens sanasset ilia, quae Adam portaverit 
vulnera et venena serpentis antiqua curasset, legem dedit sano et praecepit, ne 
ultra iam peccaret, ne quid peccanti gravius eveniret; coartati eramus et in angustum 
innocentiae praescriptione conclusi, nee haberet quid fragilitatis humanae infirmitas 
adque imbecillitas faceret, nisi iterum pietas divina subveniens iustitiae et miseri- 
cordiae operibus ostensis viam quandam tuendae salutis aperiret, ut sordes postmodum 
quascumque contrahimus eleemosynis abluamus." c. 2 : sicut lavacro aquae salutaris 
gehennae ignis extinguitur, ita eleemosynis adque operationibus iustus delictorum 
flamma sopitur, et quia semel in baptismo remissa peccatorum datur, adsidua et 
iugis operatio baptismi instar imitata dei rursus indulgentiam largiatur." 5, 6, 9. 
In c. 18 Cyprian already established an arithmetical relation between the number of 
alms-offerings and the blotting out of sins, and in c. 21, in accordance with an 
ancient idea which Tertullian and Minucius Felix, however, only applied to martyrdom, 
he describes the giving of alms as a spectacle for God and Christ. In Cyprian's 
epistles "satisfacere deo" is exceedingly frequent. It is almost still more important 
to note the frequent use of the expression u promereri deum (iudicem) " in Cyprian. 
See de unitate 15: "iustitia opus est, ut promereri quis possit deum iudicem: 
praeceptis eius et monitis obtemperandum est, ut accipiant merita nostra mercedem." 
18; de lapsis 31; de orat. 8, 32, 36; de mortal. 10; de op. 11, 14, 15, 26; de 
bono pat. 18; ep. 62. 2: 73. 10. Here it is everywhere assumed that Cliristicms 
acquire God's favour by their works. 
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the Christian who has forfeited his Church membership by ab- 
juration may ultimately recover it by deeds of sacrifice, of course 
under the guidance and intercessory cooperation of the Church. 
The dogmatic dilemma we find here cannot be more clearly 
characterised than by simply placing the two doctrines professed 
by Cyprian side by side. These are: — (i) that the sinfulness 
common to each individual can only be once extirpated by the 
power of baptism derived from the work of Christ, and (2) that 
transgressions committed after baptism, inclusive of mortal sins, 
can and must be expiated solely by spontaneous acts of sacrifice 
under the guidance of kind mother Church. ' A Church cap- 
able of being permanently satisfied with such doctrines would 
very soon have lost the last remains of her Christian character. 
What was wanted was a means of grace, similar to baptism 
and granted by God through Christ, to which the opera et 
eleemosyn(S are merely to bear the relation of accompanying 
acts. But Cyprian was no dogmatist and was not able to form 
a doctrine of the means of grace. He never got beyond his 
"propitiate God the judge by sacrifices after baptism" ("pro- 
mereri deum judicem post baptismum sacrificiis"), and merely 
hinted, in an obscure way, that the absolution of him who has 
committed a deadly sin after baptism emanates from the same 
readiness of God to forgive as is expressed in that rite, and 
that membership in the Church is a condition of absolution. 
His whole theory as to the legal nature of man's (the Chris- 
tian's) relationship to God, and the practice, inaugurated by 
Tertullian, of designating this connection by terms derived from 
Roman law continued to prevail in the West down to Augus- 
tine's time. = But, during this whole interval, no book was written 
by a Western Churchman which made the salvation of the 
sinful Christian dependent on ascetic offerings of atonement, 



liaptisi 



with blood is not referred t< 



5 Witli modifications, this lir.s ..till cotilimicd to be the case beyond Augustine's 
time down to the Catholicism of the present day. Cyprian is the father of the 
Koiutah doctrine of good works and sacrifice. Yet is it remarkable thathe wasnot 
yet familiar with the theory according to which man must acquire nttrita. In his 
mind "merits"' and "blessedness" are not yet riyitlly correlated ideas; but the 
rudiments of this view are also found in him; cf. de unit. 15 (see p. 134,110163). 
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with so little regard to Christ's grace and the divine factor in 
the case, as Cyprian's work de opere et eleemosynis. 

No less significant is Cyprian's advance as regards the idea 
of the sacrifice in public worship, and that in three respects. 
To begin with, Cyprian was the first to associate the specific 
offering, *>., the Lord's Supper * with the specific priesthood. 
Secondly, he was the first to designate the passio do minis, nay, 
the sanguis Christi and the dominica hostia as the object of 
the eucharistic offering. s Thirdly, he expressly represented the 

1 u Sacrificare ", "sacrificium celebrare", in all passages where they are unaccom- 
panied by any qualifying words, mean to celebrate the Lord's Supper. Cyprian 
has never called prayer a "sacrifice" without qualifying terms; on the contrary he 
collocates "preces" and "sacrificium", and sometimes also "oblatio"and "sacrifi- 
cium". The former is then the offering of the laity and the latter of the priests. 

3 Cf. the whole 63rd epistle and above all c. 7: "Et quia passionis eius men- 
tionem in sacrifices omnibus facimus, passio est enim domini sacrificium quod 
offerrimus, nihil aliud quam quod ille fecit facere debemus"; c. 9.: "unde apparet 
sanguinem Christi non offerri, si desit vinum calici." 13; de unit. 17: "dominicae 
hosttae veritatem per falsa sacrificia profanare"; ep. 63. 4: "sacramentum sacrificii 
dominici". The transference of the sacrificial idea to the consecrated elements, 
which, in all probability, Cyprian already found in existence, is ultimately based 
on the effort to include the element of mystery and magic in the specifically 
sacerdotal ceremony of sacrifice, and to make the Christian offering assume, though 
not visibly, the form of a bloody sacrifice, such as secularised Christianity desired. 
This transference, however, was the result of two causes. The first has been 
already rightly stated by Ernesti (Antimur. p. 94) in the words: "quia eucharistia 
habet QLvtxuvyo-iv Christi mortui et sacrificii eius in cruce peracti, propter ea paul- 
latim ccepta est tota eucharistia sacrificium dici." In Cyprian's 63rd. epistle it is 
still observable how the "calicem in commemorationem domini et passionis eius 
offerre" passes over into the "sanguinem Christi offerre", see also Euseb. demonstr. 
I. 13: imvyiwv rvis 6v(riat$ Xpta-rou irpovfyepttv and TijvKva-etpxov toG XptrroV Tratpourfccv 
xeii rb xarxprtvfov avroO a-Qfix irpovfyipetv. The other cause has been specially 
pointed out by Theodore Harnack (I.e., p. 409 f.). In ep. 63. 2 and in many other 
passages Cyprian expresses the thought "that in the Lord's Supper nothing else is 
done by us but what the Lord has first done for us." But he says that at the 
institution of the Supper the Lord first offered himself as a sacrifice to God the 
Father. Consequently the priest officiating in Christ's stead only presents a true 
and perfect offering when he imitates what Christ has done (c. 14: "si Christus 
Jesus domiuus et deus noster ipse est summus sacerdos dei patris et sacrificium 
patri se ipsum obtulit et hoc fieri in sui commemorationem prcecepit, utique ille 
sacerdos vice Christi vere fungitur, qui id quod Christus fecit imitatur et sacrificium 
verum et plenum tunc offert in ecclesia deo patri, si sic incipiat offerre secundum 
quod ipsum Christum videat obtulisse"). This brings us to the conception of the 
repetition of Christ's sacrifice by the priest. But in Cyprian's case it was still, so 
to speak, only a notion verging on that idea, that is, he only leads up to it, 
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celebration of the Lord's Supper as an incorporation of the 
congregation and its individual members with Christ, and was 
the first to bear clear testimony as to the special importance 
attributed to commemoration of the celebrators ("vivi et defuncti"), 
though no other can be ascertained than a specially strong 
intercession. l But this is really the essential effect of the sac- 
rifice of the supper as regards the celebrators; for however 
much the conceptions about this ceremony might be heightened, 
and whatever additions might be made to its ritual, forgiveness 
of sins in the strict sense could not be associated with it. 
Cyprian's statement that every celebration of the Lord's Supper 
is a repetition or imitation of Christ's sacrifice of himself, and 
that the ceremony has therefore an expiatory value remains a 
mere assertion, though the Romish Church still continues to 

abstains from formulating it with precision, or drawing any further conclusions from 
it, and even threatens the idea itself inasmuch as he still appears to conceive the 
"calicem in commemorationem domini et passionis eius ofTerre" as identical with 
it. As far as the East is concerned we find in Origen no trace of the assumption 
of a repeated sacrifice of Christ. But in the original of the first 6 books of the 
Apostolic Constitutions this conception is also wanting, although the Supper cere- 
monial has assumed an exclusively sacerdotal character (see II. 25 : oil rore (in the 
old covenant) dw/of, vVv svx»t koci $syja'st$ xcci svxotpt^rieu. II. 53). The passage 
VI. 23 : xvrs bvviai$ rfc $1 oci(zcctwv r*jv Acy/xifv xatt avcctfxccKrov xcci rtjv iivo-nxiijv, 
1JTtQ et$ rov (t&vetrov roG xvptov vvfA^Xuv X&P tv eTtTiAelTati roV rufAacTOQ ecvrov xatt 
toC ocYfJtccroi does not belong to the original document, but to the interpolator. 
With the exception therefore of one passage in the Apostolic Church order (printed 
in my edition of the Didache prolegg. p. 236) viz. : $ Tpoa-Qopac roV o-u/xxtoq xx) 
roG ccYfjLxrot;, we possess no proofs that there was any mention in the East before 
Eusebius' time of a sacrifice of Christ's body in the Lord's Supper. From this, 
however, we must by no means conclude that the mystic feature in the celebration 
of the sacrifice had been less emphasised there. 

1 In ep. 63. 13 Cyprian has illustrated the incorporation of the community with 
Christ by the mixture of wine and water in the Supper, because the special aim 
of the epistle required this: "Videmus in aqua populum intellegi, in vino vero 
ostendi sanguinem Christi ; quando autem in calice vino aqua miscetur, Christo 
populus adunalur et credentium plebs ei in quern credidit copulatur et iungitur etc." 
The special mention of the offerers (see already Tertullian's works: de corona 3, 
de exhort, cast. 11, and de monog. 10) therefore means that the latter commend 
themselves to Chiist as his own people, or are recommended to him as such. On 
the Praxis see Cyprian ep. I. 2 u .. . si quis hoc fecisset, non oflferretur pro eo nee 
sacrificium pro dormitione eius celebraretur"; 62. 5: "ut fratres nostros in mente 
habeatis orationibus vestris et eis vicem boni operis in sacrificiis et precibus 
repraesentetis, subdidi nomina singulorum." 
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repeat this doctrine to the present day. For the idea that 
partaking of the Lord's Supper cleansed from sin like the 
mysteries of the Great Mother (magna mater) and Mithras, though 
naturally suggested by the ceremonial practice, was counter- 
acted by the Church principles of penance and by the doctrine 
of baptism. As a sacrificial rite the Supper never became a 
ceremony equivalent in effect to baptism. But no doubt, as far 
as the popular conception was concerned, the solemn ritual 
copied from the ancient mysteries could not but attain an 
indescribably important significance. It is not possible, within 
the framework of the history of dogma, to describe the develop- 
ment of religious ceremonial in the third century, and to show 
what a radical alteration took place in men's conceptions with 
regard to it (cf. for example, Justin with Cyprian). But, in 
dealing with the history of dogma within this period, we must 
clearly keep in view the development of the cultus, the new 
conceptions of the value of ritual, and the reference of cere- 
monial usages to apostolic tradition; for there was plainly a 
remodelling of the ritual in imitation of the ancient mysteries 
and of the heathen sacrificial system, and this fact is admitted 
by Protestant scholars of all parties. Ceremonial and doctrine 
may indeed be at variance, for the latter may lag behind the 
former and vice versa, but they are never subject to entirely 
different conditions. 

III. Means of Grace, Baptism, and Eucharist. That which 

the Western Church of post-Augustinian times calls sacrament 
in the specific sense of the word (means of grace) was only 
possessed by the Church of the third century in the form of 
baptism. l In strict theory she still held that the grace once 

1 Much as the use of the word " sacramentum " in the Western Church from 
Tertullian to Augustine (Hahn, Die Lehre von den Sacramenten, 1864, p. 5 ff.) 
differs from that in the classic Romish use it is of small interest in the history of 
dogma to trace its various details. In the old Latin Bible iMv<rrvjpiov was translated 
"sacramentum" and thus the new signification "mysterious, holy ordinance or 
thing" was added to the meaning "oath", "sacred obligation". Accordingly Ter- 
tullian already used the word to denote sacred facts, mysterious and salutary signs 
and vehicles, and also holy acts. Everything in any way connected with the Deity 
and his revelation, and therefore, for example, the content of revelation as doctrine, 
is designated "sacrament"; and the word is also applied to the symbolical which 
is always something mysterious and holy. Alongside of this the old meaning 
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bestowed in this rite could be conferred by no holy ceremony 
of equal virtue, that is, by no fresh sacrament. The baptised 
Christian has no means of grace, conferred by Christ, at his 
disposal, but has his law to fulfil (see, e.g., Iren. IV. 27. 2), 
But, as soon as the Church began to absolve mortal sinners, 
she practically possessed in absolution a real means of grace 
that was equally effective with baptism from the moment that 
this remission became unlimited in its application. * The notions 
as to this means of grace, however, continued quite uncertain 
in so far as the thought of God's absolving the sinner through 
the priest was qualified by the other theory (see above) which 
asserted that forgiveness was obtained through the penitential 
acts of transgressors (especially baptism with blood, and next 
in importance lamentationes, ieiunta, eleemosynce). In the third 
century there were manifold holy dispensations of grace by the 
hands of priests; but there was still no theory which traced 
the means of grace to the historical work of Christ in the same 
way that the grace bestowed in baptism was derived from it. 
From Cyprian's epistles and the anti-Novatian sections in the 
first six books of the Apostolic Constitutions we indeed see 
that appeal was not unfrequently made to the power of for- 

" sacred obligation" still remains in force. If, because of this comprehensive use, 
further discussion of the word is unnecessary, the fact that revelation itself as >\ ell 
as everything connected with it was expressly designated as a <£ mystery " is never- 
theless of importance in the history of dogma. This usage of the word is indeed 
not removed from the original one so long as it was merely meant to denote the 
supernatural origin and supernatural nature of the objects in question; but more 
than this was now intended; " sacramentum " ((j,v<ttj piov) was rather intended to 
represent the holy thing that was revealed as something relatively concealed. This 
conception, however, is opposed to the Judaeo-Christian idea of revelation, and is 
thus to be regarded as an introduction of the Greek notion. Probst (Sacramente 
und Sacramenlalia, 1872) thinks differently. That which is mysterious and dark 
appears to be such an essential attribute of the divine, that even the obscurities of 
the New Testament Scriptures were now justified because these writings were regarded 
as altogether "spiritual". See Iren. II. 28. 1—3. Tert. de bapt. 2: "deus in stul- 
titia et impossibilitate materias operationis suae instituit." 

1 We have explained above that the Church already possessed this means of 
grace, in so far as she had occasionally absolved mortal sinners, even at an earlier 
period; but this possession was quite uncertain and, strictly speaking, was not a 
possession at all, for in such cases the early Church merely followed extraordinary 
directions of the Spirit. 
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giving sins bestowed on the Apostles and to Christ's declaration 
that he received sinners ; but, as the Church had not made up her 
mind to repeat baptism, so also she had yet no theory that 
expressly and clearly supplemented this rite by a sacramentum 
ab solutionis. In this respect, as well as in regard to the sac- 
ramentum ordinis, first instituted by Augustine, theory remained 
far behind practice. This was by no means an advantage, for, 
as a matter of fact, the whole religious ceremonial was already 
regarded as a system of means of grace. The consciousness of 
a personal, living connection of the individual with God through 
Christ had already disappeared, and the hesitation in setting up 
new means of grace had only the doubtful result of increasing 
the significance of human acts, such as offerings and satisfactions, 
to a dangerous extent. 

Since the middle of the second century the notions of bap- 
tism * in the Church have not essentially altered (see Vol. I. 
p. 206 ff ). The result of baptism was universally considered to 
be forgiveness of sins, and this pardon was supposed to effect 
an actual sinlessness which now required to be maintained. 3 We 
frequently find "deliverance from death", "regeneration of 
man", "restoration to the image of God", and "obtaining of 
the Holy Spirit". ("Absolutio mortes", "regeneratio hominis", 
" restitutio ad similitudinem dei" and "consecutio spiritus sancti") 
named along with the "remission of sins" and "obtaining of 
eternal life " (" remissio delictorum " and " consecutio aeternitatis "). 
Examples are to be found in Tertullian 8 adv. Marc. I. 28 and 
elsewhere; and Cyprian speaks of the "bath of regeneration 
and sanctification " (" lavacrum regenerationis et sanctificationis "). 
Moreover, we pretty frequently find rhetorical passages where, 
on the strength of New Testament texts, all possible blessings 
are associated with baptism. 4 The constant additions to the 

1 Honing, Das Sacrament der Taufe, 2 Vols., 1846. Steitz, Art. " Taufe " in Her- 
zog's Real Encyklopadie. Walcb, Hist, psedobaptismi quattuorpriorumsaeculorum, 1739. 

2 In de bono pudic. 2 : " renati ex aqua et pudicitia," Pseudo-Cyprian expresses an 
idea, which, though remarkable, is not confined to himself. 

3 But Tertullian says (de bapt. 6): wC Non quod in aquis spiritum sanctum con- 
sequamur, sed in aqua emundati sub angelo spiritui sancto praeparamur." 

9 

4 The disquisitions of Clement of Alexandria in Paedag. I. 6 (baptism and sonship) 
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baptismal ritual, a process which had begun at a very early 
period, are partly due to the intention of symbolising these 
supposedly manifold virtues of baptism, l and partly owe their 
origin to the endeavour to provide the great mystery with* fit 
accompaniments. 2 As yet the separate acts can hardly be 
proved to have an independent signification. s The water was 

are very important, but he did not follow them up. It is deserving of note that 
the positive effects of baptism were more strongly emphasised in the East than in 
the West. But, on the other hand, the conception is more uncertain in the former 
region. 

1 See Tertullian, de bapt. 7 ff.; Cypr., ep. 70. 2 ("ungi quoque necesse est eum 
qui baptizatus est, ut accepto chrismate, *.*., unctione esse unctus dei et habere in se 
gratiam Christi possit"), '74. 5 etc. "Chrism" is already found in Tertullian as well 
as the laying on of hands. The Roman Catholic bishop Cornelius in the notorious 
epistle to Fabius (Euseb., FJ. E. VI. 43. 15), already traces the rites which accompany 
baptism to an ecclesiastical canon (perhaps one from Hippolytus' collection : see 
can. arab. 19). After relating that Novatian in his illness had only received clinical 
baptism he writes: ob (zyjv ovhl rtiv Aoit&v y irv%s* StotfyvyM rijv vfoov, &v XP*I 
fjt,STOcAoc(J.pccveiv xoctoc rov tjJc lxxh*iviot<i xoevdvat, roV re (r<Ppccyi<T^vcci vtto roO e7rta-x67rov. 
It is also remarkable that one of the bishops who voted about heretic baptism 
(Sentent. episcop., Cypr., opp. ed. Hartel I. p. 439) calls the laying on of hands a 
sacrament like baptism: "neque enim spiritus sine aqua separatim operari potest 
nee aqua sine spiritu male ergo sibi quidem interpretantur ut dicant, quod per manus 
impositionem spiritum sanctum accipiant et sic recipiantur, cum manifestum sit 
utroque sacramento debere eos renasci in ecclesia catholica." Among other partic- 
ulars found in Tertullian's work on baptism (cc. 1. 12 seq.) it may moreover be 
seen that there were Christians about the year 200, who questioned the indispens- 
ability of baptism to salvation (baptismus non est necessarius, quibus fides satis 
est). The assumption that martyrdom replaces baptism (Tertull., de bapt. 16; Origen), 
is in itself a sufficient proof that the ideas of the "sacrament" were still uncertain. 
As to the objection that Jesus himself had not baptised and that the Apostles had 
not received Christian baptism see Tert., de bapt. 11, 12. 

2 In itself the performance of this rite seemed too simple to those who sought 
eagerly for mysteries. See Tertull., de bapt. 2: " Nihil adeo est quod obduret men tes 
hominum quam simplicitas divinorum operum, quae in actu videtur, et magnificentia, 
quae in effecta repromittitur, ut hinc quoque, quoniam tanta simplicitate, sinepompn, 
sine apparalu novo aliquo, denique sine sumptu homo in aqua demissus et inter 
pauca verba tinctus non multo vel nihilo mundior resurgit, eo incredibilis existimetur 
consecutio aeternitatis. Mentior, si non e contrario idolorum solemnia vel arcana 
de suggestu et apparatu deque sumptu fidem at auctoritatem sibi exstruunt." 

8 But see Euseb., H. E. VI. 43. 15, who says that only the laying on of hands 
on the part of the bishop communicates the Holy Spirit, and this ceremony must 
therefore follow baptism. It is probable that confirmation as a specific act did not 
become detached from baptism in the West till shortly before the middle of the 
third century. Perhaps we may assume that the Mithras cult, had an influence here. 
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regarded both as the symbol of the purification of the soul and 
as an efficacious, holy medium of the Spirit (in accordance with 
Gen. I. 2; water ^d Spirit aje associated with each other, 
especially in Cypi^ps epistles dn baptism). He who asserted 
the latter did not thereby repudiate the former (see Orig. in 
Joann. Tom. VI. 17, Opp. IV. p. 133). * Complete obscurity 
prevails as to the Church's adoption of the practice of child 
baptism, which, though it owes its origin to the idea of this 
ceremony being indispensable to salvation, is nevertheless a 
proof that the superstitious view of baptism had increased. 3 In 
the time of Irenaeus (II. 22. 4) and Tertullian (de bapt. 18) 
child baptism had already become very general and was founded 
on Matt. XIX. 14. We have no testimony regarding it from 
earlier times; Clement of Alexandria does not yet assume it. 
Tertullian argued against it not only because he regarded con- 
scious faith as a needful preliminary condition, but also because 
he thought it advisable to delay baptism (cunctatio baptismi) 
on account of the responsibility involved in it (pondus baptismi). 
He says: "It is more advantageous to delay baptism, especially 
in the case of little children. For why is it necessary for the 
sponsors (this is the first mention of "godparents") also to be 
thrust into danger?... let the little ones therefore come when 
they are growing up; let them come when they are learning, 
when they are taught where they are coming to; let them 
become Christians when they are able to know Christ. Why 
does an age of innocence hasten to the remission of sins? 
People will act more cautiously in worldly affairs, so that one 

1 See Tertullian's superstitious remarks in de bap. 3 — 9 to the effect that water 
is the element of the Holy Spirit and of unclean Spirits etc. Melito also makes 
a similar statement in the fragment of his treatise on baptism in Pitra, Anal, 
Sacra II., p. 3 sq. Cyprian, ep. 70. I, uses the remarkable words: "oportet vero 
mundari et sanctificari aquam prius a sacerdote (Tertull. still knows nothing of this: 
c. I7:etiam laicis ius est"), ut possit baptismo suo peccata hominis qui baptizatur 
abluere." Ep. 74. 5: "peccata purgare et hominem sanctificare aqua sol anon potest, 
nisi habeat et spiritum sanctum." Clem. Alex. Protrept. 10.99: hxfiere V$ap Xoyixov. 

2 It was easy for Origen to justify child baptism, as he recognised something 
sinful in corporeal birth itself, and believed in sin which had been committed in 
a former life. The earliest justification of child baptism may therefore be traced 
back to a philosophical doctrine. 
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who is not trusted with earthly things is trusted with divine. 
Whoever understands the responsibility of baptism will fear its 
attainment more than its delay." * To all appearance the 
practice of immediately baptising the children of Christian families 
was universally aoopted in the Church in the course of the 
third century. (Origen, Comment, in ep. ad Rom. V. 9, Opp. 
IV. p. 565, declared child baptism to be a custom handed down 
by the Apostles.) Grown up people, on the other hand, fre- 
quently postponed baptism, but this habit was disapproved. * 

The Lord's Supper was not only regarded as a sacrifice, but 
also as a divine gift. 2 The effects of this gift were not theoretic- 
ally fixed, because these were excluded by the strict scheme 3 

* Translator's note. The following is the original Latin, as quoted by Prof. 
Harnack: "Cunctatio baptismi utilior est, praecipue circa parvulos. Quid enim 
necesse, sponsores etiam periculo ingeri . . . veniant ergo parvuli, dum adolescunt ; 
veniant dum discunt, dum quo veniant docentur; nant Christiani, cum Christum 
nosse potuerint. Quid festinat innocens aetas ad remissionem peccatorum ? Cautius 
agetur in saecularibus, ut cui substantia terrena non creditur, divina credatur ... Si 
qui pondus intelligant baptismi, magis timebunt consecutionem quam dilationem." 

1 Under such circumstances the recollection of the significance of baptism in 
the establishment of the Church fell more and more into the background (see 
Hermas: "the Church rests like the world upon water"; Irenaeus III. 17. 2: "Sicut 
de arido tritico massa una non fieri potest sine humore neque unus panis, ita nee 
nos multi unum fieri in Christo Iesu poteramus sine aqua quae de ccelo est. Et 
sicut arida terra, si non percipiat humorem, non fructificat: sic et nos lignum 
aridum exsistentes primum, nunquam fructificaremus vitam sine superna voluntaria 
pluvia. Corpora unim nostra per lavacrum illam quae est ad incorruptionem uni- 
tatem acceperunt, animae autem per spiritum"). The unbaptised (catechumens) also 
belong to the Church, when they commit themselves to her guidance and prayers. 
Accordingly baptism ceased more and more to be regarded as an act of initiation, 
and only recovered this character in the course of the succeeding centuries. In 
this connection the 7th (spurious) canon of Constantinople (381) is instructive: 
Kxl ryjv Trpwryv y/Jiepetv 7roiovfj.tv ccvtqvq Xpicmtzvovs, rtjv d& dsvrspxv KXT>i%cvizevovt, 
elrx rijv rpirviv h^opKi^o^sv (throve; x.t.A. 

2 Dollinger, Die Lehre von der Eucharistie in dem ersten 3 Jahrhunderten, 1826. 
Engelhardt in the Zeitschrift fiir die hist. Theologie, 1842, 1. Kahnis, Lehre vom Abend- 
mahl, 185 1. Ruckert, Das Abendmahl, sein Wesen und seine Geschichte, 1856. Leim- 
bach, Beitrage zur Abendmahlslehre Tertullian's, 1874. Steitz, Die Abend mahlslehre 
der griechischen Kirche, in the Jahrbucher fiir deutsche Theologie, 1864—1868; 
cf. also the works of Probst. Whilst Eucharist and love feast had already been 
separated from the middle of the 2nd century in the West, they were still united 
in Alexandria in Clement's time; see Bigg, l.c, p. 103. 

3 The collocation of baptism and the Lord's Supper, which, as the early Christian 
monuments prove, was a very familiar practice (Tert. 3 adv. Marc. IV. 34: sacra- 
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of baptismal grace and baptismal obligation. But in practice 
Christians more and more assumed a real bestowal of heavenly 
gifts in the holy food, and gave themselves over to superstitious 
theories. This bestowal was sometimes regarded as a spiritual 
and sometimes as a bodily self-communication of Christ, that is, 
as a miraculous implanting of divine life. Here ethical and 
physical, and again ethical and theoretical features were inter- 
mixed with each other. The utterances of the Fathers to which 
we have access do not allow us to classify these elements here; 
for to all appearance not a single one clearly distinguished be- 
tween spiritual and bodily, or ethical and intellectual effects 
unless he was in principle a spiritualist. But even a writer of 
this kind had quite a$ superstitious an idea of the holy elements 
as the rest. Thus the holy meal was extolled as the communi- 
cation of incorruption, as a pledge of resurrection, as a medium 
of the union of the flesh with the Holy Spirit; and again as 
food of the soul, as the bearer of the Spirit of Christ (the Logos), 
as the means of strengthening faith and knowledge, as a sancti- 
fying of the whole personality. The thought of the forgiveness 
of sins fell quite into the background. This ever changing con- 
ception, as it seems to us, of the effects of partaking of the 
Lord's Supper had also a parallel in the notions as to the 
relation between the visible elements and the body of Christ. 
So far as we are able to judge no one felt that there was a 
problem here, no one enquired whether this relation was realistic 
or symbolical. The symbol is the mystery and the mystery 
was not con eivable without a symbol. What we now-a-days 
understand by "symbol" is a thing which is not that which it 
represents; at that time "symbol" denoted a thing which, in 
some kind of way, really is what it signifies ; but, on the other 
hand, according to the ideas of that period, the really heavenly 
element lay either in or behind the visible form without being 

mentum baptismi et eucharistise " ; Hippol., can. arab. 38: "baptizatus et corpore 
Christi pastus"), was, so far as I know, justified by no Church Father on internal 
grounds. Considering their conception of the holy ordinances this is not surprising. 
They were classed together because they were instituted by the Lord, and because 
the elements (water, wine, bread) afforded much common ground for allegorical 
interpretation. 
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identical with it. Accordingly the distinction of a symbolic 
and realistic conception of the Supper is altogether to be re- 
jected; we could more rightly distinguish between materialistic, 
dyophysite, and docetic conceptions which, however, are not 
to be regarded as severally exclusive in the strict sense. In 
the popular idea the consecrated elements were heavenly frag- 
ments of magical virtue (see Cypr., de laps. 25 ; Euseb., H. E. 
VI. 44). With these the rank and file of third-century Christians 
already connected many superstitious notions which the priests 
tolerated or shared. ! The antignostic Fathers acknowledged 
that the consecrated food consisted of two things, an earthly 
(the elements) and a heavenly (the real body of Christ). They 
thus saw in the sacrament a guarantee of the union between 
spirit and flesh, which the Gnostics denied; and a pledge of 
the resurrection of the flesh nourished by the blood of the Lord 
(Justin; Iren. IV. 18. 4, 5; V. 2. 2, 3; likewise Tertullian who 
is erroneously credited with a "symbolical" doctrine 2 ). Clement 
and Origen " spiritualise "• because, like Ignatius, they assign 
a spiritual significance to the flesh and blood of Christ himself 
(summary of wisdom). To judge from the exceedingly confused 
passage in Paed. II. 2, Clement distinguishes a spiritual and a 
material blood of Christ. Finally, however, he sees in the 
Eucharist the union of the divine Logos with the human spirit, 
recognises, like Cyprian at a later period, that the mixture 
of wine with water in the symbol represents the spiritual 
process, and lastly does not fail to attribute to the holy food 
a relationship to the body. s It is true that Origen, the great 

1 The story related by Dionysius (in Euseb., l.c.) is especially characteristic, as 
the narrator was an extreme spiritualist. How did it stand therefore with the dry 
tree? Besides, Tertull. (de corona 3) says: "Calicis aut panis nostri aliquid decuti in 
terrain anxie patimur". Superstitious reverence for the sacrament ante et extra 
u sum is a very old habit of mind in the Gentile Church. 

3 Leimbach's investigations of Tertullian's use of words have placed this beyond 
doubt; see de orat. 6; adv. Marc. I. 14: IV. 40: HI. 19; de resurr. 8. 

3 The chief passages referring to the Supper in Clement are Protrept. 12. 120* 
Peed. I. 6. 43 : II. 2. 19 sq. : I. 5. 15 : I. 6. 38, 40; Quis div. 23; Strom. V. 10. 
66: I. 10. 46: I. 19. 96: VI. 14. 113: V. 11. 70. Clement thinks as little of for- 
giveness of sins in connection with the Supper as does the author of the Didache 
or the other Fathers; this feast is rather meant to bestow an initiation into know- 
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mysteriosophist and theologian of sacrifice, expressed himself in 
plainly " spiritualistic " fashion ; but in his eyes religious mysteries 
and the whole person of Christ lay in the province of the 
spirit, and therefore his theory of the Supper is not "symbolical", 
but conformable to his doctrine of Christ. Besides, Origen was 
only able to recognise spiritual aids in the sphere of the intel- 
lect and the disposition, and in the assistance given to these 
by man's own free and spontaneous efforts. Eating and drink- 
ing and, in general, participation in a ceremonial are from 
Origen's standpoint completely indifferent matters. The intel- 
ligent Christian feeds at all times on the body of Christ, that 
is, on the Word of God, and thus celebrates a never ending 
Supper (c. Cels. VIII. 22). Origen, however, was not blind to 
the fact that his doctrine of the Lord's Supper was just as far 
removed from the faith of the simple Christian as his doctrinal 
system generally. Here also, therefore, he accommodated him- 
self to that faith in points where it seemed necessary. This, 
however, he did not find difficult; for, though with him every- 
thing is at bottom "spiritual", he was unwilling to dispense 
with symbols and mysteries, because he knew that one must 
be initiated into the spiritual, since one cannot learn it as one 
learns the lower sciences. ' But, whether we consider simple 
believers, the antignostic Fathers or Origen, and, moreover, 
whether we view the Supper as offering or sacrament, we every- 
where observe that the holy ordinance had been entirely 

ledge and immortality. Ignatius had already said, "the body is faith, the blood 
is hope". This is also Clement's opinion; he also knows of a transubstantiation, 
not, however, into the real body of Christ, but into heavenly powers. His teaching was 
therefore that of Valentinus (see the Exc. ex. Theod. § 82, already given on Vol. i. p. 263) 
Strom. V. II. 70: Aoy/xov yfuv (3pStfx.cc *i yvtio-tQi I. 20. 46: Yvce^ij <pdtya(x.i)/ hoytKU^ 
V. 10. 66: $}&9t% ykp xect 1:691% roC fcfov Aoyov $ yv&a-tQ ha-rt rfc Ui*$ ovo-Uq. 
Adumbrat. in epp. Joh.: "sanguis quod est cognitio"; see Bigg, I.e., p. 106 ff. 

1 Orig. in Matth. Comment, ser. 85: "Panis iste, quern deus verbum corpus 
suum esse fatetur, verbum est nutritorium animarum, verbum de deo verbo pro- 
cedens et panis de pane coe'esti . . . Non enim panem ilium visibilem, quem tenebat 
in manibus, corpus suum dicebat deus verbum, sed verbum, in cuius mysterio 
fuerat panis ille frangendus; nee potum ilium visibilem sanguinem suum dicebat 
sed verbum in cuius mysterio potus ille fuerat effundendus " ; see in Matt. XT. 14; 
c. Cels. VIII. 33. Horn. XVI. 9 in Num. On Origen's doctrine of the Lord's 
Supper see Bigg, p. 219 ff. 
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diverted from its original purpose and pressed into the service 
of the spirit of antiquity. In no other point perhaps is the 
hellenisation of the Gospel so evident as in this. To mention 
only one other example, this is also shown in the practice of 
child communion, which, though we first hear of it in Cyprian 
(Testim. III. 25; de laps. 25), can hardly be of later origin 
than child baptism, Partaking of the Supper seemed quite as 
indispensable as baptism, and the child had no less claim than 
the adult to a magical food from heaven. ' 



In the course of the third century a crass superstition became 
developed in respect to the conceptions of the Church and the 
mysteries connected with her. According to this notion we 
must subject ourselves to the Church and must have ourselves 
filled with holy consecrations as we are filled with food. But 
the following chapters will show that this; superstition and 
mystery magic were counterbalanced by a most lively con- 
ception of the freedom and responsibility of the individual. 
Fettered by the bonds of authority and superstition in the 
sphere of religion, free and self-dependent in the province of 
morality, this Christianity is characterised by passive submission 
in the first respect and by complete activity in the second. It 
may be that exegetical theology can never advance beyond an 
alternation between these two aspects of the case, and a recog- 
nition of their equal claim to consideration ; for the religious 
phenomenon in which they are combined defies any explanation. 
But religion is in danger of being destroyed when the insuffi- 
ciency of the understanding is elevated into a convenient prin- 
ciple of theory and life, and when the real mystery of the faith, 

' The conception of ihe Supper as ■vialkum mortis (filed by the 13th canon of 
Nicsea: Ttf't 11 r£y sicSivouTuiv 6 Taaaios nai xavoniicc vi/ics fyvAxx iifjcrxi tut 
vEn, flare t'ine i%oSi£oi, tcu Tt/.ivT&Iov xai iiayKxiaTixTini ifycSfou /ti) siwvTSptlirfxi, 
a conception which is genuinely Hellenic au.l which was strengthened by the idea 
that Ihe Supper was tyiftixxav aUxvxa-ixi). the practice of benediction, and much 
else in theory and practice connected with the Eucharist reveal the influence of 
antiquity. See the relative articles in Smith and Cheetham's Dictionary of Christian 
Antiquities. 
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viz., how one becomes a new man, must accordingly give place 
to the injunction that we must obediently accept the religious 
as a consecration, and add to this the zealous endeavour after 
ascetic virtue. Such, however, has been the character of Cath- 
olicism since the third century, and even after Augustine's time 
it has still remained the same in its practice. 



EXCURSUS TO CHAPTERS II. AND III. 



Catholic and Roman. l 

In investigating the development of Christianity up till about 
the year 270 the following facts must be specially kept in 
mind : In the regions subject to Rome, apart from the Judaeo- 
Christian districts and passing disturbances, Christianity had yet 
an undivided history in vital questions ; 2 the independence of 
individual congregations and of the provincial groups of Churches 
was very great; and every advance in the development of the 

1 The fullest account of the "history of the Romish Church down to the pontificate of 
Leo I." has been given by Langen, 1881; but I can in no respect agree (see Theol. 
Lit. Ztg. 1 89 1, No. 6) with the hypotheses about the primacy as propounded by him 
in his treatise on the Clementine romances (1890, see especially p. 163 ff). The 
collection of passages given by Caspari, " Quellen zur Geschichte des Taufsymbols," 
Vol. III., deserves special recognition. See also the sections bearing on this subject 
in Renan's "Origines du Christianisme," Vols. V. — VII., especially VII., chaps. 5, 12, 23. 
Sohm in his "Kirchenrecht" I. (see especially pp. 164 ff., 350 ff., 377 ff.) has adopted my 
conception of "Catholic" and "Roman", and made it the basis of further investiga- 
tions. He estimates the importance of the Roman Church still more highly, in so 
far as, according to him, she was the exclusive originator of Church law as well 
as of the Catholic form of Church constitution; and on page 381 he flatly says: 
"The whole Church constitution with its claim to be founded on divine arrange- 
ment was first developed in Rome and then transferred from her to the other com- 
munities." I think this is an exaggeration. Tschirn (Zeitschrift fur Kirchenge- 
schichte, XII. p. 215 ff.) has discussed the origin of the Roman Church in the 2nd 
century. Much that was the common property of Christendom, or is found in 
every religion as it becomes older, is regarded by this author as specifically Roman. 

2 No doubt we must distinguish two halves in Christendom. The first, the ecclesi- 
astical West, includes the west coast of Asia Minor, Greece, and Rome together 
with their daughter Churches, that is, above all, Gaul and North Africa. The second 
or eastern portion embraces Palestine, Egypt, Syria, and the east part of Asia Minor. 
A displacement gradually arose in the course of the 3rd century. In the West the 
most important centres are Ephesus, Smyrna, Corinth, and Rome, cities with a Greek 
and Oriental population. Even in Carthage the original speech of the Christian 
community was probably Greek. 
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communities at the same time denoted a forward step in their 
adaptation to the existing conditions of the Empire. The first 
two facts we have mentioned have their limitations. The further 
apart the different Churches lay, the more various were the 
conditions under which they arose and flourished; the looser 
the relations between the towns in which they had their home 
the looser also was the connection between them. Still, it is 
evident that towards the end of the third century the develop- 
ment in the Church had well-nigh attained the same point 
everywhere — except in outlying communities. Catholicism, essen- 
tially as we conceive it now, was what most of the Churches 
had arrived at. Now it is an a priori probability that this 
transformation of Christianity, which was simply the adaptation 
of the Gospel to the then existing Empire, came about under 
the guidance of the metropolitan Church, l the Church of 
Rome; and that "Roman" and " Catholic " had therefore a 
special relation from the beginning. It might a limine be ob- 
jected to this proposition that there is no direct testimony in 
support of it, and that, apart from this consideration, it is also 
improbable, in so far as, in view of the then existing condition 
of society, Catholicism appears as the natural and only possible 
form in which Christianity could be adapted to the world. But 
this is not the case; for in the first place very strong proofs 
can be adduced, and besides, as is shown by the development 
in the second century, very different kinds of secularisation 
were possible. In fact, if all appearances are not deceptive, 
the Alexandrian Church, for example, was up to the time of 
Septimius Severus pursuing a path of development which, left 
to itself, would not have led to Catholicism, but, in the most 
favourable circumstances, to a parallel form. 2 

1 Rome was the first city in the Empire, Alexandria the second. They were 
the metropolitan cities of the world (see the inscription inKaibel, No. I56i,p. 407: 
Opsrpe /i*' 'Ate%ccv$ptia, ptroixov 'Mat^t ££ c P«f*»f> at xdrftov xou yvis, u %ive, wrpo- 
Tro'Af/c). This is reflected in the history of the Church; first Rome appears, then 
Alexandria. The significance of the great towns for the history of dogma and of 
the Church will be treated of in a future volume. Abercius of Hieropolis, according 
to the common interpretation (inscription V. 7 f.) designates Rome as "queen". 
This was a customary appellation ; see Eunap., vita Prohser. p. 90 : if fiuo-ttevovo-a 'Pupy. 

2 In this connection we need only keep in mind the following summary of facts. 
Up to the end of the second century the Alexandrian Church had none of the 
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It can, however, be proved that it was in the Roman Church, 
which up to about the year 190 was closely connected with 
that of Asia Minor, that all the elements on which Catholicism 
is based first assumed a definite form. ! (1) We know that the 
Roman Church possessed a precisely formulated baptismal confes- 
sion, and that as early as the year 1 80 she declared this to be 
the apostolic rule by which everything is to be measured. It 
is, only in her case that we are really certain of this, for we 
can merely guess at it as regards the Church of Smyrna, that 
is, of Asia Minor. It was accordingly admitted that the Roman 
Church was able to distinguish true from false with special 
exactness; 2 and Irenaeus and Tertullian appealed to her to 
decide the practice in Gaul and Africa. This practice, in its 
precisely developed form, cannot be shown to have existed 
in Alexandria till a later period; but Origen, who testifies to 
it, also bears witness to the special reverence for and connection 
with the Roman Church. (2) The New Testament canon, with 
its claim to be accounted catholic and apostolic and to possess 

Catholic and apostolic standards, and none of the corresponding institutions as 
found in the Roman Church ; but her writer, Clement, was also " as litde acquainted 
with the West as Homer". In the course of the first half of the 3rd century she 
received those standards and institutions; but her writer, Origen, also travelled to 
Rome himself in order to see "the very old" church and formed a connection 
with Hippolytus; and her bishop Dionysius carried on a correspondence with his 
Roman colleague, who also made common cause with him. Similar particulars 
may also be ascertained with regard to the Syrian Church. 

1 See the proofs in the two preceding chapters. Note also that these elements 
have an inward connection. So long as one was lacking, all were, and whenever 
one was present, all the others immediately made their appearance. 

3 Ignatius already says that the Roman Christians are uiroStvAto-pevot fab Tgvrdg 
aMorpiov xpeaparoQ (Rom. inscr.); he uses this expression of no others. Similar 
remarks are not quite rare at a later period ; see, for instance, the oft-repeated eulogy that 
no heresy ever arose in Rome. At a time when this city had long employed the 
standard of the apostolic rule of faith with complete confidence, namely, at the 
beginning of the 3rd century, we hear that a lady of rank in Alexandria, who 
was at any rate a Christian, lodged and entertained in her house Origen, then 
a young man, and a famous heretic. (See Euseb., H. E. VI. 2. 13, 14). The 
lectures on doctrine delivered by this heretic and the conventicles over which 
he presided were attended by a pvpt'ov irXvibos oh fxtvov ocfptriK&v^ &AA& xocl itfitripuv. 
That is a very valuable piece of information which shows us a state of things in 
Alexandria that would have been impossible in Rome at the same period. See, 
besides, Dionys. Alex, in Euseb., H. E. VII. 7. 
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exclusive authority is first traceable in her; in the other com- 
munities it can only be proved to exist at a later period. In 
the great Antiochian diocese there was, for instance, a Church 
some of whose members wished the Gospel of Peter read; in 
the Pentapolis group of congregations the Gospel of the Egyp- 
tians was still used in the 3rd century; Syrian Churches of the 
same epoch used Tatian's Diatessaron ; and the original of the 
first six books of the Apostolic Constitutions still makes no 
mention of a New Testament canon. Though Clement of Alex- 
andria no doubt testifies that, in consequence of the common 
history of Christianity, the group of Scriptures read in the 
Roman congregations was also the same as that employed in 
public worship at Alexandria, he had as yet no New Testa- 
ment canon before him in the sense of Irenaeus and Tertullian. 
It was not till Origen's time that Alexandria reached the stage 
already attained in Rome about forty years earlier. It must, 
however, be pointed out that a series of New Testament books, 
in the form now found in the canon and universally recognised, 
show marks of revision that can be traced back to the Roman 
Church. ! Finally, the later investigations, which show that af- 
ter the third century the Western readings, that is, the Roman 
text, of the New Testament were adopted in the Oriental MSS. 
of the Bible, 2 are of the utmost value here ; for the most natural 

1 I must here refrain from proving the last assertion. The possibility of Asia Minor 
having had a considerable share, or having led the way, in the formation of the 
canon must be left an open question (cf. what Melito says, and the use made of 
New Testament writings in the Epistle of Polycarp). We will, however, be con- 
strained to lay the chief emphasis on Rome, for it must not be forgotten that 
Irenaeus had the closest connection with the Church of that city, as is proved by 
his great work, and that he lived there before he came to Gaul. Moreover, it is a 
fact deserving of the greatest attention that the Montanists and their decided oppo- 
nents in Asia, the so-called Alogi, had no ecclesiastical canon before them, though 
they may all have possessed the universally acknowledged books of the Romish 
canon, and none other, in the shape of books read in the churches. 

2 See the Prolegg. of Westcott and Hort (these indeed give an opposite judg- 
ment), and cf. Harris, Codex Beza. A study of the so-called Western text of the 
New Testament^ 1891. An exhaustive study of the oldest martyrologies has already 
led to important cases of agreement between Rome and the East, and promises 
still further revelations. See Duchesne, " Les Sources du Martyrologe Hieron. " 1885. 
Egli, " Altchristliche Studien, Martyrien und Marty rologieen altester Zeit. " 1887; the 
same writer in the "Zeitschrift fur wissenschaftliche Theologie", 1891, p. 273 ff. 



Chap, hi.] CATHOLIC AND ROMAN 1 5 3 

explanation of these facts is that the Eastern Churches then 
received their New Testament from Rome and used it to correct 
their copies of books read in public worship. * (3) Rome is 
the first place which we can prove to have constructed a list 
of bishops reaching back to the Apostles (see Irenaeus). 2 We 
know that in the time of Heliogabalus such lists also existed 
in other communities; but it cannot be proved that these had 
already been drawn up by the time of Marcus Aurelius or 
Commodus, as was certainly the case at Rome. (4) The notion 
of the apostolic succession of the episcopate 3 was first turned 
to account by the Roman bishops, and they were the first who 
definitely formulated the political idea of the Church in con- 
nection with this. The utterances and corresponding practical 
measures of Victor, 4 Calixtus (Hippolytus), and Stephen are 
the earliest of their kind; whilst the precision and assurance 
with which they substituted the political and clerical for the 
ideal conception of the Church, or amalgamated the two notions, 
as well as the decided way in which they proclaimed the sov- 
ereignty of the bishops, were not surpassed in the third cen- 
tury by Cyprian himself. (5) Rome was the first place, and 

1 On the relations between Edessa and Rome see the end of the Excursus. 

2 See my treatise "Die altesten christlichen Datirungen und die Anfange einer 
bischoflichen Chronographie in Rom." in the report of the proceedings of the Royal 
Prussian Academy of Science, 1892, pp. 617 — 658. I think I have there proved 
that, in the time of Soter, Rome already possessed a figured list of bishops, in 
which important events were also entered. 

3 That the idea of the apostolic succession of the bishops was first turned to 
account or appeared in Rome is all the more remarkable, because it was not in 
that city, but rather in the East, that the monarchical episcopate was first consoli- 
dated. (Cf. the Shepherd of Hermas and Ignatius 1 Epistles to the Romans with his 
other Epistles). There must therefore have been a very rapid development of the 
constitution in the time between Hyginus and Victor. Sohm, I.e., tries to show 
that the monarchical episcopate arose in Rome immediately after the composition 
of the First Epistle of Clement, and as a result of it; and that this city was the 
centre from which it spread throughout Christendom. 

4 See Pseudo-Cyprian's work "de aleat" which, in spite of remarks to the 
contrary, I am inclined to regard as written by Victor; cf. " Texte und Untersuchungen " 
V. 1 ; see c. 1 of this writing : " et quoniam in nobis divina et paterna pietas 
apostolatus ducatum contulit et vicariam domini sedem cselesli dignatione ordinavit 
et originem authentici apostolatus, super quem Christus fundavit ecclesiam, in superiore 
nostro portamus." 
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that at a very early period, to date occurrences according to 
her bishops ; and, even outside that city, churches reckoned, not 
according to their own, but according to the Roman episcopate. * 
(6) The Oriental Churches say that two bishops of Rome com- 
piled the chief apostolic regulations for the organisation of the 
Church; and this is only partially wrong. 8 (7) The three great 
theologians of the age, Tertullian, Hippolytus, and Origen, 
opposed the pretensions of the Roman bishop Calixtus; and 
this very attitude of theirs testified that the advance in the 
political organisation of the Church, denoted by the measures 
of Calixtus, was still an unheard-of novelty, but immediately 
exercised a very important influence on the attitude of other 
Churches. We know that the other communities imitated this 
advance in the succeeding decades. (8) The institution of lower 
orders of clergy with the corresponding distinction of clerici 
maiores and minores first took place in Rome; but we know 
that this momentous arrangement gradually spread from that 
city to the rest of Christendom. 3 (9) The different Churches 
communicated with one another through the medium of Rome. 4 

1 See report of the proceedings of the Royal Prussian Academy of Science, 1892, 
p. 622 ff. To the material found there must be added a remarkable passage given 
by Nestle (Zeitschrift fur wissenschaftliche Theologie, 1893, p. 437), where the dates 
are reckoned after Sixtus I. 

2 Cf. the 8th book of the Apostolic Constitutions with the articles referring to 
the regulation of the Church, which in Greek MSS. bear the name of Hippolytus. 
Compare also the Arabian Canones Hippolyti, edited by Haneberg (1870) and 
commented on by Achelis (Texte und Untersuchungen VI. 4). Apart from the additions 
and alterations, which are no doubt very extensive, it is hardly likely that the name 
of the Roman bishop is wrongly assigned to them. We must further remember the 
importance assigned by the tradition of the Eastern and Western Churches to one of 
the earliest Roman "bishops", Clement, as the confidant and secretary of the 
Aposdes and as the composer and arranger of their laws. 

3 See my proofs in "Texte und Untersuchungen", Vol. II., Part 5. The canons 
of the Council of Nicaea presuppose the distinction of higher and lower clergy for 
the whole Church. 

4 We see this from the Easter controversy, but there are proofs of it elsewhere, 
e.g., in the collection of Cyprian's epistles. The Roman bishop Cornelius informs 
Fabius, bishop of Antioch, of the resolutions of the Italian, African, and other 
Churches (Euseb., H. E. VI. 43. 3 : 3jA0ov et<; v,(ixi; hirta-ro^at Kopvvjki'ou 'Vwfxx/uv 

STTta-xSTTOV TTpOQ . . . <t><£/2/0V, lv\XoZ<TXl TOC TFgpt TVI$ 'PdUfZXiUV TVVodoV) XXI TQC $6%XVTX 

7rcca-{ ro7$ xcctx t$v TraA/'av Kxt 'AQpiKtjv kxi rx% uur6fa x&P**!" We must not 
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From these considerations we can scarcely doubt that the 
fundamental apostolic institutions and laws of Catholicism were 
framed in the same city that in other respects imposed its 
authority on the whole earth; and that it was the centre from 
which they spread, because the world had become accustomed 
to receive law and justice from Rome. * But it may be ob- 
jected that the parallel development in other provinces and 
towns was spontaneous, though it everywhere came about at 
a somewhat later date. Nor do we intend to contest the assump- 
tion in this general sense ; but, as I think, it can be proved that 
the Roman community had a direct and important share in the 
process and that, even in the second century, she was reckoned 
the first and most influential Church. 8 We shall give a bird's- 
eye view of the most important facts bearing on the question, 
in order to prove this. 

No other community made a more brilliant entrance into 
Church history than did that of Rome by the so-called First 
Epistle of Clement — Paul having already testified (Rom. i. 8) 
that the faith of this Church was spoken of throughout the whole 
world. That letter to the Corinthians proves that, by the end 
of the first century, the Roman Church had already drawn up 
fixed rules for her own guidance, that she watched with motherly 

forget, however, that there were also bishops elsewhere who conducted a so-called 
oecumenical correspondence and enjoyed great influence, as, *.£*., Dionysius of Corinth 
and Dionysius of Alexandria. In matters relating to penance the latter wrote to a 
great many Churches, even as far as Armenia, and sent many letters to Rome 
(Euseb., H. E. VI. 46). The Catholic theologian, Dittrich— before the Vatican 
Decree, no doubt— has spoken of him in the following terms (Dionysius von Alexan- 
drien, 1867, p. 26): "As Dionysius participated in the power, so also he shared in 
the task of the primateship." "Along with the Roman bishop he was, above all, 
called upon to guard the interests of the whole Church." 

• This conception, as well as the ideas contained in this Excursus generally, is 
now entirely shared by Weingarten (Zeittafeln, 3rd. ed., 1888, pp. 12, 21): "The 
Catholic Church is essentially the work of those of Rome and Asia Minor. The 
Alexandrian Church and theology do not completely adapt themselves to it till the 
3rd century. The metropolitan community becomes the ideal centre of the Great 
Church"... "The primacy of the Roman Church is essentially the transference to 
her of Rome's central position in the religion of the heathen world during the 
Empire: urbs aterna urbs sacra" 

8 This is also admitted by Langen (I.e., 184 f.), who even declares that this 
precedence existed from the beginning. 
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care over outlying communities, and that she then knew how to 
use language that was at once an expression of duty, love, and 
authority. * As yet she pretends to no legal title of any kind, 
but she knows the "commandments and ordinances " (Trpoarxyfictrx 
and doxxtdfAXTx) of God, whereas the conduct of the sister Church 
evinces her uncertainty on the matter; she is in an orderly 
condition, whereas the sister community is threatened with dis- 
solution; she adheres to the xxvuv tj?$ 7rxpx$6<r€u$, whilst the 
other body stands in need of exhortation ; * and in these facts 
her claim to authority consists. The Shepherd of Hermas also 
proves that even in the circles of the laity the Roman Church 
is impressed with the consciousness that she must care for the 
whole of Christendom. The first testimony of an outsider as 
to this community is afforded us by Ignatius. Soften as we 
may all the extravagant expressions in his Epistle to the Romans, 
it is at least clear that Ignatius conceded to them a precedence 
in the circle of sister Churches ; and that he was well acquainted 
with the energy and activity displayed by them in aiding and 
instructing other communities. 3 Dionysius of Corinth, in his letter 
to bishop Soter, affords us a glimpse of the vast activity man- 
ifested by the Christian Church of the world's metropolis on 
behalf of all Christendom and of all brethren far and near; 
and reveals to us the feelings of filial affection and veneration 

1 Cf. chaps. 59 and 62, but more especially 63. 

3 At that time the Roman Church did not confine herself to a letter; she sent 
ambassadors to Corinth, o r irive$ pxprvptq 'icovrxt fj.tr a^v vfi&v xxt iifiuv. Note 
carefully also the position of the Corinthian community with which the Roman 
one interfered (see on this point Wrede, Untersuchungen zum I Clemensbrief, 1 891.) 

3 In Ignatius, Rom. inscr., the verb t pox&.^\J.xt is twice used about the Roman 
Church (npoxxfyrxt §v [to be understood in a local sense] toVw %<apfov 'Ppwfzxfwv 
— wpoxxfyfievti riJQ ocyoc-xvic, = presiding in, or having the guardianship of, love). 
Ignatius (Magn. 6), uses the same verb to denote the dignity of the bishop or 
presbyters in relation to the community. See, besides, the important testimony in 
Rom. II.: 3 xXXov$ edtdx^xre. Finally, it must be also noted that Ignatius presup- 
poses an extensive influence on the part of individual members of the Church in 
the higher spheres of government. Fifty years later we have a memorable proof 
of this in the Marcia-Victor episode. Lastly, Ignatius is convinced that the 
Church will interfeie quite as energetically on behalf of a foreign brother as on 
behalf of one of her own number. In the Epistle of Clement to James, c. 2, the 
Roman bishop is called 6 xXybeixs 7rpoxxQe%6(4evo$. 
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with which she was regarded in all Greece as well as in Afitioch. 
This author has specially emphasised the fact that the Roman 
Christians are Romans, that is, are conscious of the particular 
duties incumbent on them as members of the metropolitan 
Church. ' After this evidence we cannot wonder that Irenaeus 
expressly assigned to the Church of Rome the highest rank 
among those founded by the Apostles. * His famous testimony 
has been quite as often under- as over-estimated. Doubtless 
his reference to the Roman Church is introduced in such 
a way that she is merely mentioned by way of example, just 
as he also adds the allusion to Smyrna and Ephesus ; but there 
is quite as little doubt that this example was no arbitrary 
selection. The truth rather is that the Roman community must 
have been named, because its decision was already the most 
authoritative and impressive in Christendom. ■ Whilst giving a 

1 Euseb., H. E. IV. 23. 9—12; cf., above all, the words: 'E| uptffa W*'" '<^C 
*o-T* rot/TO, iruvras filv &$eA<pov$ To/x/Aag evipytrtlv, ixxAtfO'iatQ rt ToAAg/g t«7$ 
xcctx ttcco-xv ttoA/v e<p6$iat TrtfAirtiv . . . TUTpoirap&dorov ?0og 'Pufxccfcuv 'Pufxaiot 
$tx<pvA&TTOvTe$. Note here the emphasis laid on 'Pufxcuoi. 

2 According to Irenaeus a peculiar significance belongs to the old Jerusalem 
Church, in so far as all the Christian congregations sprang from her (III. 12. 5: 
ccvrcei tymoci tvjq exx^a-iotQ, Hj ife TC&a-ei '4o-%iixev \xxK^iot Ttj$ upxw' *vTxt (poovxi tvjq 
(xyTpoTroteut; rav t$q xcetviJQ Stubvixw kqXitm). For obvious reasons Irenaeus did not 
speak of the Jerusalem Church of his own time. Hence that passage cannot be utilised. 

3 Iren. III. 3. 1: "Sed quoniam valde longiim est, in hoc tali volumine omnium 
ecclesiarum enumerare successiones, maximae et antiquissimae et omnibus cognitae, 
a gloriosissimis duobus apostolis Paulo et Petro Romae fundatae et constitute 
ecclesiae, earn quam habet ab apostolis tradilionem et annuniiatam hominibus fidem, 
per successiones episcoporum pervenientem usque ad nos indicantes confundimus 
omnes eos, qui quoquo modo vel per sibiplacentiam malam vel vanam gloriam vel 
per caecitatem et malam sententiam, praeterquam oportet, colligunt. Ad hanc enim 
ecclesiam propter potentiorem principalitatem necesse est omnem convenire ecclesiam, 
hoc est, eos qui sunt undique fideles, in qua semper ab his, qui sunt undique, 
conservata est ea quae est ab apostolis traditio." On this we may remark as 
follows: (1) The special importance which Irenaeus claims for the Roman Church 
— for he is only referring to her — is not merely based by him on her assumed found- 
ation by Peter and Paul, but on a combination of the four attributes "maxima", 
" antiquissima " etc. Dionysius of Corinth also made this assumption (Euseb., II. 
25. 8), but applied it quite as much to the Corinthian Church. As regards 
capability of proving the truth of the Church's faith, all the communities founded 
by the Apostles possess prirtcipalitas in relation to the others; but the Roman 
Church has the potentior principalitas, in so far as she excels all the rest in her 
qualities of ecclesia maxima et omnibus cognita etc. Principalitas = "sovereign 
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formal scheme of proof that assigned the same theoretical value 
to each Church founded by the Apostles, Irenaeus added a re- 
ference to particular circumstance, viz., that in his time many 
communities turned to Rome in order to testify their orthodoxy. ! 
As soon as we cease to obscure our vision with theories and 
keep in view the actual circumstances, we have no cause for 
astonishment. Considering the active intercourse between the 
various Churches and the metropolis, it was of the utmost im- 
portance to all, especially so long as they required financial 
aid, to be in connection with that of Rome, to receive support 
from her, to know she would entertain travelling brethren, and 
to have the power of recommending prisoners and those pining 
in the mines to her influential intervention. The evidence of 
Ignatius and Dionysius as well as the Marcia- Victor episode 
place this beyond doubt (see above). The efforts of Marcion 
and Valentinus in Rome have also a bearing on this question, 
and the venerable bishop, Polycarp, did not shrink from the toil 
of a long journey to secure the valuable fellowship of the 
Roman Church; 2 it was not Anicetus who came to Polycarp, 

authority," acvQivrtat, for this was probably the word in the original text (see 
proceedings of the Royal Prussian Academy of Science, 9th Nov., 1893). In com- 
mon wilh most scholars I used to think that the "in qua" refers to "Roman 
Church"; but I have now convinced myself (see the treatise just cited) that it 
relates to " omnem ecclesiam ", and that the clause introduced by " in qua " merely 
asserts that every church, in so far as she is faithful to tradition^ /.*., orthodox^ 
must as a matter of course agree with that of Rome. (2) Irenaeus asserts that every 
Church, *'.*., believers in all parts of the world, must agree with this Church 
("convenire" is to be understood in a figurative sense; the literal acceptation 
"every Church must come to that of Rome" is not admissible). However, this 
"must" is not meant as an imperative, but = &v»yx^ = " it cannot be otherwise." 
In reference to principalitas = xvtevrict (see I. 31. I :I. 26. 1) it must be remem- 
bered that Victor of Rome (I.e.) speaks of the "origo authentici apostolatus", and 
Tertullian remarks of Valentinus when he apostatised at Rome, "ab ecclesia 
authentic a regulas abrupit" (adv. Valent. 4). 

1 Beyond doubt his "convenire necesse est" is founded on actual circumstances. 

3 On other important journeys of Christian men and bishops to Rome in the 
2nd and 3rd centuries see Caspari, l.c. Above all we may call attention to the 
journey of Abercius of Hierapolis (not Hierapolis on the Meander) about 200 or 
even earlier. Its historical reality is not to be questioned. See his words in the 
epitaph composed by himself (V. 7 f.) : etQ f vJ»^v Vq 'inep^ey l/ulv fieco-faticcv oclfto-cci 
xoci PariXirrxv t$t7v xP v9 ^ a " ro ^ ov XP V roweotAov. However, Ficker raises very serious 
objections to the Christian origin of the inscription. 
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but Polycarp to Anicetus. At the time when the controversy 
with Gnosticism ensued, the Roman Church showed ali the rest 
an example of resolution ; it was naturally to be expected that, 
as a necessary condition of mutual fellowship, she should require 
other communities to recognise the law by which she had reg- 
ulated her own circumstances. No community in the Empire 
could regard with indifference its relationship to the great Roman 
Church; almost everyone had connections with her ; she contained 
believers from all the rest. As early as 180 this Church could 
point to a series of bishops reaching in uninterrupted succession 
from the glorious apostles Paul and Peter ' down to the present 
time; and she alone maintained a brief but definitely formu- 
lated lex, which she entitled the summary of apostolic tradition, 
and by reference to which she decided all questions of faith 
with admirable certainty. Theories were incapable of overcoming 
the elementary differences that could not but appear as soon 
as Christianity became naturalised in the various provinces and 
towns of the Empire. Nor was it theories that created the 
empiric unity of the Churches, but the unity which the Empire 
possessed in Rome; the extent and composition of the Graco- 
Latin community there; the security — and this was not the 
least powerful element — that accompanied the development of 
this great society, well provided as it was with wealth and 
possessed of an influence in high quarters already dating from 
the first century ; s as well as the care which it displayed on 
behalf of all Christendom. All these causes combined to convert 

1 We cannot here discuss how this tradition arose; in all likelihood ii already 
expresses the position which the Roman Church very speedily attained ill Christendom. 
See Renan, Orig., Vol. VII., p. 70: "Pierre et Paul (reconcilies), voila le chef- 
d'eeuvre qui foiidnit la suprtmaiif i-ci-ltihJiiijiii- 'It Komi' dans l'aveiiir. line nouvelle 
qualite mythique remplaijaii telle <le Romulus et Ri-mus." liut it is highly probable 
that Peter was really in Rome like Paul (see I Clem. V., Ignatius ad Rom. IV.); 
both really perfurn in! important seri'iiies to the l.'lmrdi there, and died as martyrs 
in that city. 

5 The wealth of the Roman Church is also illustrated by the present of 200,000 
sesterces brought her by Marriott (Terlull., de pitesc. 30). The "Shepherd" also 
contains instructive particulars with regard to this. As far as her influence is 
concerned, we possess various IcsUriioiiirs from l'liili|ip. IV, zz down to the famous 
account by Hippolytus or the relations of Victor to Marcia. We may call special 
attention to Ignatius' Epistle to lite Romans. 
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the Christian communities into a real confederation under the 
primacy of the Roman Church (and subsequently under the 
leadership of her bishops). This primacy cannot of course be 
further defined, for it was merely a de facto one. But, from 
the nature of the case, it was immediately shaken, when it was 
claimed as a legal right associated with the person of the Roman 
bishop. 

That this theory is more than a hypothesis is shown by 
several facts which prove the unique authority as well as the 
Interference of the Roman Church (that is, of her bishop). First, 
in the Montanist controversy — and that too at the stage when 
it was still almost exclusively confined to Asia Minor — the al- 
ready sobered adherents of the new prophecy petitioned Rome 
(bishop Eleutherus) to recognise their Church, and it was at 
Rome that the Gallic confessors cautiously interfered in their 
behalf; after which a native of Asia Minor induced the Roman 
bishop to withdraw the letters of toleration already issued. * In 
view of the facts that it was not Roman Montanists who were 
concerned, that Rome was the place where the Asiatic members 
of this sect sought for recognition, and that it was in Rome 
that the Gauls interfered in their behalf, the significance of this 
proceeding cannot be readily minimised. We cannot of course 
dogmatise on the matter; but the fact can be proved that the 
decision of the Roman Church must have settled the position 
of that sect of enthusiasts in Christendom. Secondly, what is 
reported to us of Victor, the successor of Eleutherus, is still 
plainer testimony. He ventured to issue an edict, which we 
may already style a peremptory one, proclaiming the Roman 
practice with regard to the regulation of ecclesiastical festivals 
to be the universal rule in the Church, and declaring that every 
congregation, that failed to adopt the Roman arrangement, 2 

1 See Tertullian, adv. Prax. I ; Euseb., H. E. V. 3, 4. Dictionary of Christian 
Biography III., p. 937. 

2 Euseb., H. E. V. 24. 9: 'Et/ rovrot$ 6 ix.hriji'PufjLXtuv'Tr poser cbQBtxrup xQp6uQ 
r>j<; *Aa-fxq icfom u\ict toc7q d(iopoi<; exx^ctxti; txq irxpotxt'xQ xTrorspvetv ua-xv irs- 
po$o%ov<rx<;, tHjq xctvfJQ ivwo-tuq irttpScrxt, xxt cr^^irivtt ys $tx ypxfZfzarcov, axoiw- 
vvirovc; itxvtxq ctpdyv to6q sxsltrs xvxxypurTWv xdtA4>ov$. Stress should be laid on 
two points here: (1) Victor proclaimed that the people of Asia Minor were to be 
excluded from the xowtj 'ivwei^ and not merely from the fellowship of the Roman 
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was excluded from the union of the one Church on the ground 
of heresy. How would Victor have ventured on such an edict 
—though indeed he had not the power of enforcing it in every 
case — unless the special prerogative of Rome to determine 
the conditions of the "common unity" (xoivy evus^ic) in the 
vital questions of the faith had been an acknowledged and well- 
established fact? How could Victor have addressed such a 
demand to the independent Churches, if he had not been re- 
cognised, in his capacity of bishop of Rome, as the special 
guardian of the xonii huvtq ? ' Thirdly, it was Victor who form- 
ally excluded Theodotus from Church fellowship. This is the 
first really well-attested case of a Christian taking his stand 
on the rule of faith being excommunicated because a definite 
interpretation of it was already insisted on. In this instance 
the expression wi? povoyantt (only begotten Son) was required 
to be understood in the sense of tpuvsi Qtoz (God by nature). 
It was in Rome that this first took place. Fourthly, under 
Zephyrinus, Victor's successor, the Roman ecclesiastics inter- 
fered in the Carthaginian veil dispute, making common cause 
with the local clergy against Tertullian; and both appealed to 
the authority of predecessors, that is, above all, of the Roman 
bishops. * Tertullian, Hippolytus, Or i gen, and Cyprian were 

i '!■!..■. in: I '.i 1 1 ■■ ■ :■!■■ '■■..■.■■ I ;■■-;■-. .■!■ iv ■■■■f lin,-t- 

Churches. See Heinichen, Melel. VIII., on Euseb., I.e. Victor's action is parallelled 
by that of Stephen. Firmilian says to the latter: "Dum enim putas, omnes abs 
te nbslinert posse, solum te ab omnibus abstinuisti." It is a very instructive fact 
that in the 4th century Rome also made the attempt to have Sabbath fasting 
established as an afos/olic custom. See the interesting work confuted by Augustine 
(ep. 36), a writing which emanates from a Roman author who is unfortunately un- 
known to us. Cf. also Augustine's 54th and 55Q] epistles. 

1 Irenseus also (I.e. § 11) does nol appear to have questioned Victor's proceeding 
as such, but as applied to this particular case. 



See Tertull., de < 



"Sod 1: 



1 putel institution em unusquisque anteces- 
virg. vel. I: "Parncletus solus antecessor, quia solus 
post Christum"; 2: "Eas ego ecclesias proposui, quas et ipsi apostoli ve! apostolici 
viri condiderunt, et puto ante quosdam"; 3: "Sed nee inter consuetudines dispicere 
volueruut illi sanctissimi antecessors ". This is also the question referred to in 
the important remark in Jerome, de vir, inl. 53: * Tiirtullmiws Ml mediam Ktatem 
presbyter fuit eccleshe African*, invidin postea et contumeliis clericorum Romana; 
I imlllrfm ad Moutaoi dogma delapsus." 
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obliged to resist the pretensions of these ecclesiastics to authority 
outside their own Church, the first having to contend with 
Calixtus, and the three others with. Stephen. l 

It was the Roman Church that first displayed this activity 
and care; the Roman bishop sprang from the community in 
exactly the same way as the corresponding official did in other 
places. s In Irenaeus* proof from prescription, however, it is 
already the Roman bishops that are specially mentioned. 8 

1 Stephen acted like Victor and excluded almost all the East from the fel- 
lowship of the Church; see in addition to Cyprian's epistles that of Dionysius of 
Alexandria in Euseb., H. E. VII. 5. In reference to Hippolytus, see Philosoph. I. IX. 
In regard to Origen, see the allusions in de orat. 28 fin.; in Matth. XI. 9, 15 :XII. 
9 — 14: XVI. 8, 22: XVII. 14; in Joh. X. 16; Rom. VI in Isai. c. I. With regard 
to Philosoph. IX. 12, Sohm rightly remarks (p. 389) : "It is clear that the responsibility 
was laid on the Roman bishop not merely in several cases where married men 
were made presbyters and deacons, but also when they were appointed bishops; 
and it is also evident that he appears just as responsible when bishops are not 
deposed in consequence of their marrying. One cannot help concluding that the 
Roman bishop has the power of appointing and deposing not merely presbyters 
and deacons, but also bishops. Moreover, the impression is conveyed that this 
appointment and deposition of bishops takes place in Rome, for the passage contains 
a description of existent conditions in the Roman Church. Other communities may 
be deprived of their bishops by an order from Rome, and a bishop (chosen in 
Rome) may be sent them. The words of the passage are: \*\ K«AA/<rrov typ^xvro 
eirfvKOiroi Kxt irpto-purepoi kou h&KOvot liyxpoi kxi rpiyxfMoi xxdfo-TXtrQxi siq xAvjpovi;- 
si $s kou TtQ sv KAypca lev yxpofy, fxiveiv rbv rotoVrov sv r& KAvjpw ut; (tij ^{/.xpr^^rx. 

2 In the treatise "Die Briefe des romischen Klerus aus der Zeit der Sedisvacanz 
im Jahre 250" (Abhandlungen fur Weizsacker, 1892), I have shown how the Roman 
clergy kept the revenue of the Church and of the Churches in their hands, though 
they had no bishop. What language the Romans used in epistles 8, 30, 36 of the 
Cyprian collection, and how they interfered in the affairs of the Carthaginian Church ! 
Beyond doubt the Roman Church possessed an acknowledged primacy in the year 
250; it was the primacy of active participation and fulfilled duty. As yet there was 
no recognised dogmatic or historic foundation assigned for it; in fact it is highly 
probable that this theory was still shaky and uncertain in Rome herself. The 
college of presbyters and deacons feels and speaks as if it were the bishop. For 
it was not on the bishop that the incomparable prestige of Rome was based— at 
least this claim was not yet made with any confidence, — but on the city itself, on 
the origin and history, the faith and love, the earnestness and zeal of the whole 
Roman Church and her clergy. 

8 In Tertullian, de praesc. 36, the bishops are not mentioned. He also, like 
Irenseus, cites the Roman Church as one amongst others. We have already remarked 
that in the scheme of proof from prescription no higher rank could be assigned to the 
Roman Church than to any other of the group founded by the Apostles. Tertullian 
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Praxeas reminded the bishop of Rome of the authority of his 
predecessors (" auctori tales pra:cessorum eius") and it was in 
the character of bishop that Victor acted. The assumption that 
Paul and Peter laboured in Rome, that is, founded the Church 
of that city (Dionysius, Iren.'eus, Tertullian, Caius), must have 
conferred a high degree of prestige on her bishops, as soon as 
the latter officials were elevated to the position of more or less 
sovereign lords of the communities and were regarded as success- 
ors of the Apostles. The first who acted up to this idea was Calixtus. 
The sarcastic titles of "pontifex maximus", "episcopus episco- 
porum", "benedictus papa" and " apostolicus ", applied to him 
by Tertullian in "de pudicitia" I. 13, are so many references to 
the fact that Calixtus already claimed for himself a position of 
primacy, in other words, that he associated with his own per- 
sonal position as bishop the primacy possessed by the Roman 
Church, which pre-eminence, however, must have been gradually 
vanishing in proportion to the progress of the Catholic form 
of organisation among the other communities. Moreover, that 
is evident from the form of the edict he issued (Tert. 1. c, I: 
"I hear that an edict has been issued and that a decisive one", 

continues to maintain Ihis position, but expressly remarks flint the Roman Church 
has special auihority for the Carthaginian, because Carthage had received its 
Christianity from Rome. He expresses the special relationship between Rome and 
Carthage in the following terms: "Si autem Italia; adiaces habes Roraam, unde 
nobis quotjue auctoritas pronto est." With Tertullian, then, the de facta position 
of the Roman Church in Christendom did not lead to the same conclusion in the 
scheme of proof from prescription as we found in Irenreus. But in his case also 
that position is indicated by the rhetorical ardour with which he speaks of the 
Roman Church, whereas he does nothing more than mention Corinth, Philippi, 
Thessalonica, and Ephesus. liven at thai time, moreover, he had ground enough 
for a more reserved attitude toward.-. Koine, (hough in the antignoslic struggle he 
could not dispense with the tradition of the Roman community. In the veil dispute 
(de virg. vel. 2) he opposed the nulhority of the Greek apostolic Churches to thai 
of Rome. Polycarp had done the same against A. nicer us, Polycrates against Victor, 
Proculus against his Roman opponents. Conversely, Praxeas in his appeal to Eleu- 
therus (c. I.: "pnecessorum auctoritates ''), Caius when contending with Proculus, 
the Carthaginian clergy when opposing Tertullian (in the veil dispule), and Victor 
when contending with Polycrates set the authority of Rome against that of the 
Greek apostolic Churches. These struggles at the transition from the 2nd to the 
3rd century are of the utmost importance. Rome was here seeking to overthrow 
the authority of die only group of Churches able to enter into rivalry with her 
those of Asia Minor, and succeeded in the attempt. 
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"audio edictum esse praepositum et quidem peremptorium "), 
from the grounds it assigned and from the opposition to it on 
the part of Tertullian. From the form, in so far as Calixtus 
acted here quite independently and, without previous consulta- 
tion, issued a peremptory edict, that is, one settling the matter 
and immediately taking effect; from the grounds it assigned, 
in so far as he appealed in justification of his action to Matt. 
XVI. i8ff. * — the first instance of the kind recorded in history; 
from Tertullian's opposition to it, because the latter treats it 
not as local, Roman, but as pregnant in consequences for all 
Christendom. But, as soon as the question took the form of 
enquiring whether the Roman bishop was elevated above the 
rest, a totally new situation arose. Even in the third century, 
as already shown, the Roman community, led by its bishops, 
still showed the rest an example in the process of giving a 
political constitution to the Church. It can also be proved that 
even far distant congregations were still being bound to the 
Roman Church through financial support, 8 and that she was 
appealed to in questions of faith, just as the law of the city 
of Rome was invoked as the standard in civil questions. 8 It 

1 De pudic. 21 : "De tua nunc sententia quaero, unde hoc ius ecclesiae usurpes. 
Si quia dixerit Petro dominus: Super hanc petram aedifkabo ecclesiam meam, tibi 
dedi claves regni cselestis, vel, Quaecumque alligaveris vel solveris in terra, erunt 
alligata vel soluta in ccelis, id circo praesumis et ad te derivasse solvendi et alligandi 
potestatem?" Stephen did the same; see Firmilian in Cyprian ep. 75. With this 
should be compared the description Clement of Rome gives in his epistles to James 
of his own installation by Peter (c. 2). The following words are put in Peter's 
mouth: KAtf/u«vra roCrov lirio-KQirov vptv x si P orov &> ? T ^ v *M V T & v *>6yuv kkttsvu 
Kutsdpxv ... ho oclrSi peraSftaifju rvjv l%ov<rlxv roC dso-pevstv kou Avmv, Yvcc Kepi 
wocvtqq oZ %v xuporovyvy It/ yiji 'iwrai dedoyfAXTto-fJievov sv ovpet»oi$. $>j<rei yap If 
$e7 Served Kxi hCtfU ti del Avdijya/, w; rdv rifc eKKAqcrfeet et$u$ kuv6vcc. 

2 See Dionysius of Alexandria's letter to the Roman bishop Stephen (Euseb., 
H. E. VII. 5. 2): A/ fisvroi Zvptcu %Kou kxi yi 'Apa^tx, oJq liFotpxeir* interon xcti 
o7q vVv eTreo-Tsfacere. 

3 In the case of Origen's condemnation the decision of Rome seems to have 
been of special importance. Origen sought to defend his orthodoxy in a letter 
written by his own hand to the Roman bishop Fabian (see Euseb., H. E. VI. 36; 
Jerome, ep. 84. 10). The Roman bishop Pontian had previously condemned him 
after summoning a "senate"; see Jerome, ep. 33 (Dollinger, Hippolytus and Calixtus, 
p. 259 f.). Further, it is an important fact that a deputation of Alexandrian Christians, 
who did not agree with the Christology of their bishop Dionysius, repaired to Rome 
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is further manifest from Cyprian's epistles that the Roman 
Church was regarded as the ecciesia principalis, as the guardian 
par excellence of the unity of the Church. We may explain 
from Cyprian's own particular situation all else that he said in 
praise of the Roman Church (see above p. 88, note 2) and 
specially of the cathedra Petri; but the general view that she 
is the "matrix et radix ecciesia; catholics" is not peculiar to 
him, and the statement that the " unitas sacerdotalis " originated 
in Rome is merely the modified expression, necessitated by the 
altered circumstances of the Church, for the acknowledged fact 
that the Roman community was the most distinguished among 
the sister groups, and as such had had and still possessed the 
right and duty of watching over the unity of the whole. Cyprian 
himself no doubt took a further step at the time of his corre- 
spondence with Cornelius, and proclaimed the special reference 
of Matt. XVI. to the cathedra Petri; but he confined his theory 
to the abstractions "ecciesia", "cathedra". In him the im- 
portance of this cathedra oscillates between the significance of a 
once existent fact that continues to live on as a symbol, and 
that of a real and permanent court of appeal. Moreover, he 
did not go the length of declaring that any special authority 
within the collective Church attached to the temporary occupant 
of the cathedra Petri. If we remove from Cyprian's abstractions 
everything to which he himself thinks there is nothing concrete 
corresponding, then we must above all eliminate every prerog- 
ative of the Roman bishop for the time being. What remains 
behind is the special position of the Roman Church, which in- 
deed is represented by her bishop. Cyprian can say quite 

to the Roman bishop Dionysius and formally accused [lie first named prelate. It 
is also sign ilium 11 ilial Diimvsiu- received this complaint and brought the mailer up 

!'■■!,..!., \::- A. \ ■ ■ ' ■!! '..:■![ '... illi- ] ifij. "< 11 1 i LI ■_; A 1 I ! !'. \.:l- . . lid M' 1 1 M . 

This information is very iuslrttciive, for il proves that the Roman Church was ever 
regarded as specially charged with watching over the observance of the conditions 
of the general ecdtstttttcftl federation, the kbiwj 'ivmtf. As lo the fact that hi 
circular letters, not excepting l':i-.t<.:m unci, the Roman Church was put at the head 
of the address, see Euseb., H. E. VII. 30. How frequently UtH&Bl bishops came 
lo Rome is shown by the 19th canon of Aries (A.D. 314): "De episcopis pere- 
grinis, qui in urbem solent venire, placuil iis locum dari ul offerant." The first 
canon is also important in deciding the special position of Rome. 
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frankly: "owing to her magnitude Rome ought to have preced- 
ence over Carthage" ("pro magnitudihe sua debet Carthaginem 
Roma praecedere") and his theory: "the episcopate is one, and 
a part of it is held by each bishop for the whole" ("episco- 
patus unus est, cuius a singulis in solidum pars tenetur "), virtu- 
ally excludes any special prerogative belonging to a particular 
bishop (see also "de unit." 4). Here we have reached the 
point that has' already been briefly referred to above, viz., 
that the consolidation of the Churches in the Empire after 
the Roman pattern could not but endanger the prestige and 
peculiar position of Rome, and did in fact do so. If we con- 
sider that each bishop was the acknowledged sovereign of his 
own diocese — now Catholic, that all bishops, as such, were re- 
cognised to be successors of the Apostles, that, moreover, the 
attribute of priesthood occupied a prominent position in the 
conception of the episcopal office, and that the metropolitan 
unions with their presidents and synods had become completely 
naturalised — in short, that the rigid episcopal and provincial 
constitution of the Church had become an accomplished fact, 
so that, ultimately, it was no longer communities, but merely 
bishops that had dealings with each other, then we shall see 
that a new situation was thereby created for Rome, that is, for 
her bishop. In the West it was perhaps chiefly through the 
cooperation of Cyprian that Rome found herself face to face 
with a completely organised Church system. His behaviour in 
the controversy about heretical baptism proves that in cases of 
dispute he was resolved to elevate his theory of the sovereign 
authority of each bishop above his theory of the necessary 
connection with the cathedra Petri. But, when that levelling 
of the episcopate came about, Rome had already acquired 
rights that could no longer be cancelled. l Besides, there was 

1 Peculiar circumstances, which unfortunately we cannot quite explain, are connected 
with the cases discussed by Cyprian in epp. 67 and 68. The Roman bishop must 
have had the acknowledged power of dealing with the bishop of Aries, whereas 
the Gallic prelates had not this right. Sohm, p. 391 ff., assumes that the Roman 
bishop alone — not Cyprian or the bishops of Gaul — had authority to exclude the 
bishop of Aries from the general fellowship of the Church, but that, as far as the 
Gallic Churches were concerned, such an excommunication possessed no legal effect, 
but only a moral one, because in their case the bishop of Rome had only a 
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one thing that could not be taken from the Roman Church, 
nor therefore from her bishop, even if she were denied 
the special right to Matt. XVI., viz., the possession of Rome. 
The site of the world's metropolis might be shifted, but Rome 
could not be removed. In the long run, however, the shifting 
of the capital proved advantageous to ecclesiastical Rome. At 
the beginning of the great epoch when the alienation of East 
from West became pronounced and permanent, an emperor, 
from political grounds, decided in favour of that party in Antioch 
"with whom the bishops in Italy and the city of the Romans 
held intercourse" (o"g ccv si xxra tJjv IrtxXtdv xxi Tyv 'Pu/tetluv 
■xq\w iirla-xsTrai rav eisyfiKTUg eiriareXXmsv '). In this instance the 

spiritual authority and no legal power. Further, tiv.i Spaui-h 1 ■ i >li ■■ j ■> publicly ap- 
pealed to the Roman see against their deposition. :likI Cyprian regarded this appeal 
as in itself correct. Finally, Cornelius says of himself in a letter (in Euseb.,H. E. 
VI. 43. 10) : tG* AoiitiEJv itiixHmv itaiixoic eh "£; tjtmi;, iv oh ijffa*, jcsipw- 
VtiirartH k*emkKKX]iiv. This quotation refers to Italy, and the passage, which 
must be read connectedly, makes it plain '.-:■-. Iicsi.lt' .1. the quotation in reference to 
Calixlus given above on p. 162), that, before the middle of the 3rd century, the 
Roman Church already possessed a legal right n! cxcoininuiiiiaiion and the recognised 
power of making ecclesiastical appointments as far as the conirmmiLies and bishops 
in Italy were concerned (see Sohm, p. 389 ff.). 

1 Euseb., H. E. VII. 30. 19. The Church of Antioch sought to enter upon an 
independent line of development under Paul ofSampsata. Paul's fall was the victory 
of Rome. We may suppose it to be highly probable, though to the best of my 
belief there is for the present no sure proof, that it was not till then that the Roman 
standards and sacraments, catholic and apostolic collection of Scriptures (see, on the 
contrary, the use of Scripture in the Didaskalia). apo-iolii- rule of faith, and apostolic 
episcopacy attained supremacy in Antioch ; |but that they began to be introduced 
into that city about the time of Serapions lii.-.hopi-io (thai in. during the Easter 
controversy). The old records of the Church of Edessa have an important bearing 
on this point; and from these it is evident that her constitution did not begin to 
assume a Catholic form till the beginning of the 3rd century, and that as the result 
of connection with Rome. See the Doctrine cf Adda! by Phillips, p. 50: "Palut 
himself went to Antioch and received the hand of the priesthood from Serapion, 
bishop of Antioch. Serapion, bishop of Antioch, himself also received the hand 
from Zephyrions, bishop Of the city of Rome, from the succession of the hand of 
the priesthood of Simon Cephas, which he received from our Lord, who was there 
bishop of Rome 25 years, (sic) in ilie days of the Gtsar. who reigned there ijyears." 
(See also Tiseront, Edisst, pp. 149, 152.) C r . with 1 his (he prominence given in the Acts 
of Scharbil and Barsamya to the fact that they were contemporaries of Fabian, bishop of 
Rome. We read there (see Rubens Duval, Lcs Actes de Scharbil et les Actes dp 
liarsamya, Paris, 1889, and Histoire d'Edesse, p. 130): "Barsamya (he was bishop of 
Fdessa at the time of Dcciii-) lived al (he lime of Fabian, bishop -A Koine, He had 
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interest of the Roman Church and the interest of the emperor 
coincided. But the Churches in the various provinces, being now 
completely organised and therefore seldom in need of any more 
help from outside, were henceforth in a position to pursue 
their own interest. So the bishop of Rome had step by step 
to fight for the new authority, which, being now based on a 
purely dogmatic theory and being forced to repudiate any 
empirical foundation, was inconsistent with the Church system 
that the Roman community more than any other had helped 
to build up. The proposition "the Roman Church always had 
the primacy" ("ecclesia Romana semper habuit primatum") 
and the statement that "Catholic" virtually means "Roman 
Catholic" are gross fictions, when devised in honour of the 
temporary occupant of the Roman see and detached from 
the significance of the Eternal City in profane history; but, 
applied to the Church of the imperial capital, they contain a 
truth the denial of which is equivalent to renouncing the attempt 
to explain the process by which the Church was unified and 
catholicised. * 

received the laying on of hands from Abschelama, who had received it from Palut. 
Palut had been consecrated by Serapion, bishop of Antioch, and the latter had been 
consecrated by Zephyrinus, bishop of Rome." As regards the relation of the State 
of Rome to the Roman Church, that is, to the Roman bishop, who by the year 
250 had already become a sort of prcefeclus urbis^ with his district superintendents, 
the deacons, and in fact a sort of princeps amu/us, cf. (1) the recorded comments 
of Alexander Severus on the Christians, and especially those on their organisation; 
(2) the edict of Maximinus Thrax and the banishment of the bishops Pontian and 
Hippolytus; (3) the attitude of Philip the Arabian; (4) the remarks of Decius in 
Cyp. ep. 55 (see above p. 124) and his proceedings against the Roman bishops, and 
(5) the attitude of Aurelian in Antioch. On the extent and organisation of the 
Roman Church about 250 see Euseb., H. E. VI. 43. 

1 The memorable words in the lately discovered appeal by Eusebius of Dory- 
lseum to Leo I. (Neues Archiv., Vol. XI., part 2, p. 364 f.) are no mere flattery, 
and the fifth century is not the first to which they are applicable: " Curavit desuper 
et ab exordio consuevit thronus apostolicus iniqua perferentes defensare et eos qui 
in evitabiles factiones inciderunt, adiuvare et humi iacentes erigere, secundum 
possibilitatem, quam habetis ; causa autem rei, quod sensum rectum tenetis et incon- 
cussam servatis erga dominum nostrum Iesum Christum fidem, nee non etiam 
indissimulatam universis fratribus et omnibus in nomine Christi vocatis tribuitis 
caritatem, etc." See also Theodoret's letters addressed to Rome. 



II. FIXING AND GRADUAL HELLENISING OF 
CHRISTIANITY AS A SYSTEM OF 

DOCTRINE. 



CHAPTER IV. 

ECCLESIASTICAL CHRISTIANITY AND PHILOSOPHY. 

THE APOLOGISTS. 

I. Introduction. l 

The object of the Christian Apologists, some of whom filled 
ecclesiastical offices and in various ways promoted spiritual 
progress, 2 was, as they themselves explained, to uphold the 
Christianity professed by the Christian Churches and publicly 
preached. They were convinced that the Christian faith was 
founded on revelation and that only a mind enlightened by God 
could grasp and maintain the faith. They acknowledged the 
Old Testament to be the authoritative source of God's revel- 
ation, maintained that the whole human race was meant to be 

1 Edition by Otto, 9 Vols., 1876 f. New edition of the Apologists (unfinished; 
only Tatian and Athenagoras by Schwarz have yet appeared) in the Texte und 
Untersuchungen zur altchristlichen Litteratur-Geschichte, Vol. IV. Tzschirner, Ge- 
schichte der Apologetik, 1st part, 1805; id., Der Fall des Heidenthums, 1829. Ehlers, 
Vis atque potestas, quam philosophia antiqua, imprimis Platonica et Stoica in doctrina 
apologetarum habuerit, 1859. 

2 It is intrinsically probable that their works directly addressed to the Christian 
Church gave a more full exposition of their Christianity than we find in the Apol- 
ogies. This can moreover be proved with certainty from the fragments of Justin's, 
Tatian's and Melito's esoteric writings. But, whilst recognising this fact, we must 
not make the erroneous assumption that the fundamental conceptions and interests 
of Justin and the rest were in reality other than may be inferred from their Apologies. 
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reached by Christianity, and adhered to the early Christian 
eschatology. These views as well as the strong emphasis they 
laid upon human freedom and responsibility, enabled them to 
attain a firm standpoint in opposition to " Gnosticism", and to 
preserve their position within the Christian communities, whose 
moral purity and strength they regarded as a strong proof of 
the truth of this faith. In the endeavours of the Apologists to 
explain Christianity to the cultured world, we have before us 
the attempts of Greek churchmen to represent the Christiaii 
religion as a philosophy, and to convince outsiders that it was 
the highest wisdom and the absolute truth. These efforts were 
not rejected by the Churches like those of the so-called Gnos- 
tics, but rather became in subsequent times the foundation of 
the ecclesiastical dogmatic. The Gnostic speculations were 
repudiated, whereas those of the Apologists were accepted. The 
manner in which the latter set forth Christianity as a philos- 
ophy met with approval. What were the conditions under which 
ecclesiastical Christianity and Greek philosophy concluded the 
alliance which has found a place in the history of the world? 
How did this union attain acceptance and permanence, whilst 
"Gnosticism" was at first rejected? These are the two great 
questions the correct answers to which are of fundamental impor- 
tance for the understanding of the history of Christian dogma. 
The answers to these questions appear paradoxical. The 
theses of the Apologists finally overcame all scruples in ecclesi- 
astical circles and were accepted by the Graeco-Roman world, 
because they made Christianity rational without taking from, 
or adding to, its traditional historic material. The secret of the 
epoch-making success of the apologetic theology is thus explain- 
ed : These Christian philosophers formulated the content of the 
Gospel in a manner which appealed to the common sense of 
all the serious thinkers and intelligent men of the age. More- 
over, they contrived to use the positive material of tradition, 
including the life and worship of Christ, in such a way as to 
furnish this reasonable religion with a confirmation and proof 
that had hitherto been eagerly sought, but sought in vain. In 
the theology of the Apologists, Christianity, as the religious 
enlightenment directly emanating from God himself, is most 
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sharply contrasted with all polytheism, natural religion, and 
ceremonial. They proclaimed it in the most emphatic manner 
as the religion of the spirit, of freedom, and of absolute moral- 
ity. Almost the whole positive material of Christianity is em- 
bodied in the story which relates its entrance into the world, 
its spread, and the proof of its truth. The religion itself, on 
the other hand, appears as the truth that is surely attested and 
accords with reason— a truth the content of which is not pri- 
marily dependent on historical facts and finally overthrows all 
polytheism. 

Now this was the very thing required. In the second cen- 
tury of our era a great many needs and aspirations were un- 
doubtedly making themselves felt in the sphere of religion and 
morals. " Gnosticism " and Marcionite Christianity prove the 
variety and depth of the needs then asserting themselves within 
the space that the ecclesiastical historian is able to survey. 
Mightier than all others, however, was the longing men felt to 
free themselves from the burden of the past, to cast away the 
rubbish of cults and of unmeaning religious ceremonies, and to 
be assured that the results of religious philosophy, those great 
and simple doctrines of virtue and immortality and of the God 
who is a Spirit, were certain truths. He who brought the mes- 
sage that these ideas were realities, and who, on the strength 
of these realities, declared polytheism and the worship of idols 
to be obsolete, had the mightiest forces on his side; for the 
times were now ripe for this preaching. What formed the 
strength of the apologetic philosophy was the proclamation that 
Christianity both contained the highest truth, as men already 
supposed it to be and as they had discovered it in their own 
minds, and the absolutely reliable guarantee that was desired 
for this truth. To the quality which makes it appear meagre 
to us it owed its impressiveness. The fact of its falling in with 
the general spiritual current of the time and making no attempt 
to satisfy special and deeper needs enabled it to plead the 
cause of spiritual monotheism and to oppose the worship of 
idols in the manner most easily understood. As it did not 
require historic and positive material to describe the nature of 
religion and morality, this philosophy enabled the Apologists 
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to demonstrate the worthlessness of the traditional religion and 
worship of the different nations. * The same cause, however, 
made them take up the conservative position with regard to 
the historical traditions of Christianity. These were not ulti- 
mately tested as to their content, for this was taken for granted, 
no matter how they might be worded; but they were used to 
give an assurance of the truth, and to prove that the religion 
of the spirit was not founded on human opinion, but on divine 
revelation. The only really important consideration in Christi- 
anity is that it is revelation, real revelation. The Apologists 
had no doubt as to what it reveals, and therefore any investi- 
gation was unnecessary. The result of Greek philosophy, the 
philosophy of Plato and Zeno, as it had further developed in 
the empires of Alexander the Great and the Romans, was to 
attain victory and permanence by the aid of Christianity. Thus 
we view the progress of this development to-day, 3 and Christi- 
anity really proved to be the force from which that religious 
philosophy, viewed as a theory of the world and system of 
morality, first received the courage to free itself from the poly- 
theistic past and descend from the circles of the learned to the 
common people. 

This constitutes the deepest distinction between Christian 
philosophers like Justin and those of the type of Valentinus. 
The latter sought for a religion; the former, though indeed they 
were not very clear about their own purpose, sought assurance 
as to a theistic and moral conception of the world which they 
already possessed. At first the complexus of Christian tradition, 
which must have possessed many features of attraction for them, 
was something foreign to both. The latter, however, sought to 
make this tradition intelligible. For the former it was enough 
that they had here a revelation before them ; that this revelation 

1 That is, so far as these were clearly connected with polytheism. Where this was 
not the case or seemed not to be so, national traditions, both the true and the spurious, 
were readily and joyfully admitted into the catalogus testimoniorum of revealed 
truth. 

8 Though these words were already found in the first edition, Clemen (Justin 
1890, p. 56) has misunderstood me so far as to think that I spoke here of conscious 
intention on the part of the Apologists. Such nonsense of course never occurred to me. 
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also bore unmistakable testimony to the one God, who was a 
Spirit, to virtue, and to immortality ; and that it was capable 
of convincing men and of leading them to a virtuous life. 
Viewed superficially, the Apologists were no doubt the conserva- 
tives; but they were so, because they scarcely in any respect 
meddled with the contents of tradition. The "Gnostics", on 
the contrary, sought to understand what they read and to in- 
vestigate the truth of the message of which they heard. The 
most characteristic feature is the attitude of each to the Old 
Testament. The Apologists were content to have found in 
it an ancient source of revelation, and viewed the book as a 
testimony to the truth, i.e., to philosophy and virtue; the Gnos- 
tics investigated this document and examined to what extent it 
agreed with the new impressions they had received from the 
Gospel. We may sum up as follows: The Gnostics sought to 
determine what Christianity is as a religion, and, as they were 
convinced of the absoluteness of Christianity, this process led 
them to incorporate with it all that they looked on as sublime 
and holy and to remove everything they recognised to be in- 
ferior. The Apologists, again, strove to discover an authority 
for religious enlightenment and morality and to find the confirm- 
ation of a theory of the universe, which, if true, contained for 
them the certainty of eternal life ; and this they found in the 
Christian tradition. 

At bottom this contrast is a picture of the great discord 
existing in the religious philosophy of the age itself (see p. 129, 
vol. I.). No one denied the fact that all truth was divine, that 
is, was founded on revelation. The great question, however, 
was whether every man possessed this truth as a slumbering 
capacity that only required to be awakened; whether it was 
rational, i.e., merely moral truth, or must be above that which 
is moral, that is, of a religious nature ; whether it must carry 
man beyond himself; and whether a real redemption was neces- 
sary. It is ultimately the dispute between morality and religion, 
which appears as an unsettled problem in the theses of the 
idealistic philosophers and in the whole spiritual conceptions 
then current among the educated, and which recurs in the con- 
trast between the Apologetic and the Gnostic theology. And, 
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as in the fbrmer case we meet with the most varied shades 
and transitions, for no one writer has developed a consistent 
theory, so also we find a similar state of things in the latter ; * 
for no Apologist quite left out of sight the idea of redemption 
(deliverance from the dominion of demons can only be effected by 
the Logos, i.e., God). Wherever the idea of freedom is strongly 
emphasised, the religious element, in the strict sense of the 
word, appears in jeopardy. This is the case with the Apologists 
throughout. Conversely* wherever redemption forms the central 
thought, need is felt of a syprarational truth, which no longer 
views morality as the only aim, and which, again, requires 
particular media, a sacred history and sacred symbols. Stoic 
rationalism, in its logical development, is menaced wherever we 
meet the perception that the course of the world must in some 
way be helped, and wherever the contrast between reason and 
sensuousness, that the old Stoa had confused, is clearly felt to 
be an unendurable state of antagonism that man cannot rei 
move by his own unaided efforts. The need of a revelation 
had its starting-point in philosophy here. The judgment of 
oneself and of the world to which Platonism led, the self- 
consciousness which it awakened by the detachment of man 
from n&tyre, and the contrasts which it revealed led of necess- 
ity to that frame of mind which manifested itself in the craving 
for a revelation. The Apologists felt this. But their ration- 
alism gave a strange turn to the satisfaction of that need. It 
was not their Christian ideas which first involved them in con- 
tradictions. At the time when Christianity appeared on the 
scene, the Platonic and Stoic systems themselves were already 
so complicated that philosophers did not find their difficulties 
seriously increased by a consideration of the Christian doctrines. 
As Apologists ', however, they decidedly took the part of 
Christianity because, according to them,, it was the doctrine of 
reason and freedom. 

,/. The Gospel was hellenised in the sfecond century in so far 
3$ the Gnostics in various ways trarisformed it into a Hellenic 

* Note here particularly the attitude of Tatian, who has already introduced a 
certain amount of the "Gnostic" element into his "Oratio ad Graecos", although, 
he adheres in the maid to the ordinary apologetic doctrines. 
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religion for the educated. The Apologists used it — we may 
almost say inadvertently — to overthrow polytheism by maintaining 
that Christianity was the realisation of an absolutely moral theism. 
The Christian religion was not the first to experience this twofold 
destiny on Grceco-Roman soil. A glance at the history of the 
Jewish religion shows us a parallel development; in fact, both 
the speculations of the Gnostics and the theories of the Apol- 
ogists were foreshadowed in the theology of the Jewish 
Alexandrians, and particularly in that of Philo. Here also the 
Gospel merely entered upon the heritage of Judaism. ' Three cen- 
turies before the appearance of Christian Apologists, Jews, who 
had received a Hellenic training, had already set forth the religion 
of Jehovah to the Greeks in that remarkably summary and spi- 
ritualised form which represents it as the absolute and highest 
philosophy, i.e., the knowledge of God, of virtue, and of re- 
compense in the next world. Here these Jewish philosophers had 
already transformed all the positive and historic elements of the 
national religion into parts of a huge system for proving the 
truth of that theism. The Christian Apologists adopted this 
method, for they can hardly be said to have invented it anew. : 
We see from the Jewish Sibylline oracles how wide-spread it 
was. Philo, however, was not only a Stoic rationalist, but a 
hyper-Platonic religious philosopher. In like manner, the Christian 
Apologists did not altogether lack this element, though in some 
isolated cases among them there are hardly any traces of it, 
This feature is most fully represented among the Gnostics. 

This transformation of religion into a philosophic system would 
not have been possible had not Greek philosophy itself happened 
to be in process of development into a religion. Such a trans- 
formation was certainly very foreign to the really classical time 
of Greece and Rome. The pious belief in the efficacy and 
power of the gods and in their appearances and manifestations, 
as well as the traditional worship, could have no bond of ui 

1 Since the time of Josephus Greek philosophers had ever more 
acknowledged the "philosophical" character of Judaism; see Porphyr., 
auim. 1L 36, about the Jews: Urt $i*6n><t>oi ri ydvot ivrit. 

1 On the relation of Christian literature to the writings of Philo, cf. Siegfried, 
Philo von Alesandrten, p. 303 t 
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with speculations concerning the essence and ultimate cause of 
things. The idea of a religious dogma which was at once 
to furnish a correct theory of the world and a principle of 
conduct was from this standpoint completely unintelligible. But 
philosophy, particularly in the Stoa, set out in search of this 
idea, and, after further developments, sought for one special 
religion with which it could agree or through which it could at 
least attain certainty. The meagre cults of the Greeks and Romans 
were unsuited for this. $0 men turned their eyes towards the 
barbarians. Nothing more clearly characterises the position of 
things in the second century than the agreement between two 
men so radically differept as Tatian and Celsus. Tatian emphat- 
ically declares that salvation comes from the barbarians, and to 
Celsus it is also a " truism" that the barbarians have more 
capacity than the Greeks for discovering valuable doctrines. * 
Everything was in fact prepared, and nothing was wanting. 

About the middle of the second century, however, the moral 
and rationalistic element in the philosophy and spiritual culture of 
the time was still more powerful than the religious and mystic ; 
for Neoplatonism, which under its outward coverings concealed 
the aspiration after religion and the living God, was only in 
its first beginnings. It was not otherwise in Christian circles. The 
"Gnostics" were in the minority. What the great majority of the 
Church felt to be intelligible and edifying above everything 
else was an earnest moralism. * New and strange as the 

1 It is very instructive to find Celsus (Origen, c. Cels. I. 2) proceeding to say 
that the Greeks understood better how to judge, to investigate, and to perfect the 
doctrines devised by the barbarians, and to apply them to the practice of virtue. 
This is quite in accordance with the idea of Origen, who makes the following 
remarks on this point: "When a man trained in the schools and sciences of the 
Greeks becomes acquainted with our faith, he will not only recognise and declare it to 
be true, but also by means of his scientific training and skill reduce it to a system and 
supplement what seems to him defective in it, when tested by the Greek method of 
exposition and proof, thus at the same time demonstrating the truth of Christianity. 

2 See the section "Justin und die apostolischen Vater" in Engelhardt's "Christ- 
enthum Justin's des Martyrers", p. 375 ff., and my article on the so-called 2nd 
Epistle of Clement to the Corinthians (Zeitschrift fur Kirchengeschichte I. p. 329 ff.). 
Engelhardt, who on the whole emphasises the correspondences, has rather under- 
than over-estimated them. If the reader compares the exposition given in Book I., 
chap. 3, with the theology of the Apologists (see sub. 3), he will find proof of the 
intimate relationship that may be traced here. 



THE APOLOGISTS 



'77 



undertaking to represent Christianity as a philosophy might 
seem at first, the Apologists, so far as they were understood, 
appeared to advance nothing inconsistent with Christian common 
sense. Besides, they did not question authorities, but rather 
supported them, and introduced no foreign positive materials. 
For all these reasons, and also because their writings were not 
at first addressed to the communities, but only to outsiders, 
the marvellous attempt to present Christianity to the world as 
the religion which is the true philosophy, and as the philo- 
sophy which is the true religion, remained unopposed in the 
Church. But in what sense was the Christian religion set forth 
as a philosophy? An exact answer to this question is of the 
highest interest as regards the history of Christian dogma. 

2. Christianity as Philosophy and as Revelation. 



It was a new undertaking and one of permanent importance 
to a tradition hitherto so little concerned for its own vindication, 
when Quadratus and the Athenian philosopher, Aristides, pre- 
sented treatises in defence of Christianity to the emperor. ' 
About a century had elapsed since the Gospel of Christ had 
begun to be preached. It may be said that the Apology of 
Aristides was a most significant opening to the second century, 
whilst we find Origen at its close. Marcianus Aristides ex- 
pressly designates himself in his pamphlet as a philosopher of 
the Athenians. Since the days when the words were written: 
" Beware lest any man spoil you through philosophy and vain 
deceit" (Col. II. S), it had constantly been repeated (see, as 
evidence, Celsus, passim) that Christian preaching and philosophy 
were things entirely different, that God had chosen the fools, 
and that man's duty was not to investigate and seek, but to 

> See Euseb., H. E, IV. 3. Only one sentence of Quadralus" Apology is preserved ; 
we have now that of Aristides in the Syrlac language; moreover, it is proved to 
have existed in the original language in the Histnria llarlaam rt Joseph: finally, 
a considerable fragment of it is found in Armenian. See an English edition by 
Harris and Robinson in Ihe Texts and Studies 1. 1891. German translation and 
commentary by Raabe in the Teste und Untersuchungen IX. iSya. Eusebius says 
lhat the Apology was handed in to the emperor Hadrian; but the superscription 
in Syriac is addressed lo the emperor Titus Hadrianus Antoninus. 
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believe and hope. Now a philosopher, as such, pleaded the cause 
of Christianity. In the summary he gave of the content of 
Christianity at the beginning of his address, he really spoke as 
a philosopher and represented this faith as a philosophy. By 
expounding pure monotheism and giving it the main place in 
his argument, Aristides gave supreme prominence to the very 
doctrine which simple Christians also prized as the most impor- 
tant. l Moreover, in emphasing not only the supernatural char- 
acter of the Christian doctrine revealed by the Son of the Most 
High God, but also the continuous inspiration of believers — the 
new race (not a new school) — he confessed in the most express 
way the peculiar nature of this philosophy as a divine truth. 
According to him Christianity is philosophy because its content 
is in accordance with reason, and because it gives a satisfactory 
and universally intelligible answer to the questions with which 
all real philosophers have concerned themselves. But it is no 
philosophy, in fact it is really the complete opposite of this, in 
so far as it proceeds from revelation and is propagated by the 
agency of God, *>., has a supernatural and divine origin, on 
which alone the truth and certainty of its doctrines finally depend. 
This contrast to philosophy is chiefly shown in the unphilosoph- 
ical form in which Christianity was first preached to the world. 
That is the thesis maintained by all the Apologists from Justin 
to Tertullian,* and which Jewish philosophers before them pro- 
pounded and defended. This proposition may certainly be 
expressed in a great variety of ways. In the first place, it is 
important whether the first or second half is emphasised, and 
secondly, whether that which is "universally intelligible" is to 
be reckoned as philosophy at all, or is to be separated from it 
as that which comes by "nature". Finally, the attitude to be 
taken up towards the Greek philosophers is left an open question, 
so that the thesis, taking up this attitude as a starting-point, 
may again assume various forms. But was the contradiction 
which it contains not felt? The content of revelation is to be 

1 See Hermas, Mand I. 

2 With reservations this also holds good of the Alexandrians. See particularly 
Orig.j c. Cels. I. 62. 
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rational; but does that which is rational require a revelation? 
How the proposition was understood by the different Apologists 
requires examination, 

Aristides. He first gives an exposition of monotheism and 
the monotheistic cosmology (God as creator and mover of the 
universe, as the spiritual, perfect, almighty Being, whom all 
things need, and who requires nothing). In the second chapter 
he distinguishes, according to the Greek text, three, and, according 
to the Syriac, four classes of men (in the Greek text polytheists, 
Jews, Christians, the polytheists being divided into Chaldeans, 
Greeks, and Egyptians; in the Syriac barbarian?, Greeks, Jews, 
Christians), and gives their origin. He derives the Christians 
from Jesus Christ and reproduces the Christian kerygma {Son 
of the Most High God, birth from the Virgin, 12 disciples, 
death on the cross, burial, resurrection, ascension, missionary 
labours of the 12 disciples). After this, beginning with the 
third chapter, follows a criticism of polytheism, that is, the false 
theology of the barbarians, Greeks, and Egyptians {down to 
chapter 12). In the 13th chapter the Greek authors and philo- 
sophers are criticised, and the Greek myths, as such, are shown 
to be false. In the 14th chapter the Jews are introduced (they 
are monotheists and their ethical system is praised; but they 
are then reproached with worshipping of angels and a false 
ceremonial). In the 1 5th chapter follows a description of the 
Christians, i.e., above all, of their pure, holy life. It is they 
who have found the truth, because they know the creator of 
heaven and earth. This description is continued in chapters 
16 and 17: "This people is new and there is a divine admixture 
in it." The Christian writings are recommended to the emperor. 

Justin. ' In his treatise addressed to the emperor Justin did 
not call himself a philosopher as Aristides had done. In es- 

1 Semisch, Justin der Miirtyrer, 3 Vols, 1840 f. Aube, S. Justin, philosophe et 
martyre, Ind reprint, 1875. WeizsSelter, Die Theologie des MSrtyrers Justin's in 
the Jahrbuch fiir deulsclie Theologie, 1867, p. 60 (f. Von Engelhnrdt, Christenthum 
Justin's, 1878; id., "Justin", in Henog - s Real Encyklopadic. StShlin, Justin dec 
MSrtyrer, 1880. Clemen, Die religioiisphilosophUche Bedeutung des stoisch-christ- 
ltcheii Eudamouisnms hi Justin's Apoluyie, 1S90. Flemmiiig, mr lieurlheilung lies 
Christenthums Justin's des Martyrers, 1893. Duncker, Logoslehre Justin's, 1848, 
Bosse, Der pra'eiisteule Christus des Justimis, 1891. 
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pousing the cause of the hated and despised Christians he re- 
presented himself as a simple member of that sect. But in the 
very first sentence of his Apology he takes up the ground of 
piety and philosophy, the very ground taken up by the pious 
and philosophical emperors themselves, according to the judg- 
ment of the time and their own intention. In addressing them 
he appeals to the Xoyog vuQpuv in a purely Stoic fashion. He 
opposes the truth — also in the Stoic manner — to the 3J£a/£ 
Trafauuv. 1 It was not to be a mere captatio benevolentice. In 
that case Justin would not have added: "That ye are pious 
and wise and guardians of righteousness and friends of culture, 
ye hear everywhere. Whether ye are so, however, will be 
shown." 3 His whole exordium is calculated to prove to the 
emperors that they are in danger of repeating a hundredfold 
the crime which the judges of Socrates had committed. 3 Like 
a second Socrates Justin speaks to the emperors in the name 
of all Christians. They are to hear the convictions of the wisest 
of the Greeks from the mouth of the Christians. Justin wishes 
to enlighten the emperor with regard to the life and doctrines 
((Slog xa) (ixivipxTx) of the latter. Nothing is to be concealed, 
for there is nothing to conceal. 

Justin kept this promise better than any of his successors. 
For that very reason also he did not depict the Christian 
Churches as schools of philosophers (cc. 61 — 67). Moreover, 
in the first passage where he speaks of Greek philosophers, 4 he 
is merely drawing a parallel. According to him there are bad 
Christians and seeming Christians, just as there are philosophers 
who are only so in name and outward show. Such men, too, 
were in early times called "philosophers" even when they 
preached atheism. To all appearance, therefore, Justin does 
not desire Christians to be reckoned as philosophers. But it is 
nevertheless significant that, in the case of the Christians, a 

1 Apol. I. 2, p. 6, ed. Otto. 

2 Apol. I. 2, p. 6, sq. 

3 See the numerous philosophical quotations and allusions in Justin's Apology 
pointed out by Otto. Above all, he made an extensive use of Plato's Apology of 
Socrates. 

4 Apol. I. 4. p. i6, also I. 7, p. 24 sq: 1. 26. 
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phenomenon is being repeated which otherwise is only observed 
in the case of philosophers ; and how were those whom he was 
addressing to understand him? In the same passage he speaks 
for the first time of Christ. He introduces him with the plain 
and intelligible formula: 6 'StiatncxXog XpivToq ("the teacher 
Christ"). 1 Immediately thereafter he praises Socrates because 
he had exposed the worthlessness and deceit of the evil demons, 
and traces his death to the same causes which are now he says 
bringing about the condemnation of the Christians. Now he 
can make his final assertion. In virtue of " reason" Socrates 
exposed superstition; in virtue of the same reason, this was 
done by the teacher whom the Christians follow. But this 
teacher was reason itself; it was visible in him, and indeed it 
appeared bodily in him. 2 

Is this philosophy or is it myth? The greatest paradox the 
Apologist has to assert is connected by him with the most 
impressive remembrance possessed by his readers as philoso- 
phers. In the same sentence where he represents Christ as the 
Socrates of the barbarians, 3 and consequently makes Christianity 
out to be a Socratic doctrine, he propounds the unheard of 
theory that the teacher Christ is the incarnate reason of God. 

Justin nowhere tried to soften the effect of this conviction or 
explain it in a way adapted to his readers. Nor did he con- 
ceal from them that his assertion admits of no speculative 
demonstration. That philosophy can only deal with things 
which ever are, because they ever were, since this world began, 
is a fact about which he himself is perfectly clear. No Stoic 
could have felt more strongly than Justin how paradoxical is the 
assertion that a thing is of value which has happened only 
once. Certain as he is that the " reasonable' ' emperors will 
regard it as a rational assumption that " Reason ,r is the 

1 Apol. I. 4, p. 14. 

2 Apol. I. 5, p. 18 sq., see also I. 14 fin.: oh <to$i<ttw uirypxev «AA« Mvxiii$ 
<deoO 6 K6yo$ xbroC Jjv. 

3 L. c. : ov yxp p6vov sv c 'EAA*f07 Six Hwxp^rovq vtfo A6yov vihiyx^ txvtx, aAA& 
xxi hv fixpfZxpcic; i/t' xvtoG tov K6yov (MoptyodQivTOt; xxi xvQp&irov xxt 9 JyjToC XptcrroG 
xAqQevToq. 
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Son of God, l he knows equally well that no philosophy will 
bear him out in that other assertion, and that such a statement 
is seemingly akin to the contemptible myths of the evil demons. 

But there is certainly a proof which, if not speculative, is 
nevertheless sure. The same ancient documents, which contain 
the Socratic and super-Socratic wisdom of the Christians, bear 
witness through prophecies, which, just because they are pre- 
dictions, admit of no doubt, that the teacher Christ is the in- 
carnate reason ; for history confirms the word of prophecy even 
in the minutest details. Moreover, in so far as these writings 
are in the lawful possession of the Christians, and announced 
at the very beginning of things that this community would 
appear on the earth, they testify that the Christians may in a 
certain fashion date themselves back to the beginning of the 
world, because their doctrine is as old as the earth itself (this 
thought is still wanting in Aristides). 

The new Socrates who appeared among the barbarians is 
therefore quite different from the Socrates of the Greeks, and 
for that reason also his followers are not to be compared with 
the disciples of the philosophers. * From the very beginning 
of things a world-historical dispensation of God announced this 
reasonable doctrine through prophets, and prepared the visible 
appearance of reason itself. The same reason which created 
and arranged the world took human form in order to draw the 
whole of humanity to itself. Every precaution has been taken 
to make it easy for any one, be he Greek or barbarian, edu- 
cated or uneducated, to grasp all the doctrines of this reason, 
to verify their truth, and test their power in life. What further 
importance can philosophy have side by side with this, how 
can one think of calling this a philosophy? 

And yet the doctrine of the Christians can only be compared 
with philosophy. For, so far as the latter is genuine, it is also 

1 Celsus also admits this, or rather makes his Jew acknowledge it (Orig., c. 
Cels. II. 31). In Book VI. 47 he adopts the proposition of the "ancients" that 
the world is the Son of God. 

8 See Apol. II. 10 fin. : Hwxp&rti ov$et$ eirefo-Qti t/T$p tovtov tov $6yf4.xrot; anro- 
Ovvjo-tcetv XpifTui $i tw Kxi vto ZuKparovt; uno (xepovt; yvao-Qgvri . . . oh $i\6<to$qi 
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guided by the Logos; and, conversely, what the Christians 
teach concerning the Father of the world, the destiny of man, 
the nobility of his nature, freedom and virtue, justice and 
recompense, has also been attested by the wisest of the Greeks. 
They indeed only stammered, whereas the Christians speak. 
These, however, use no unintelligible and unheard-of language, 
but speak with the words and through the power of reason. 
The wonderful arrangement, carried out by the Logos himself, 
through which he ennobled the human race by restoring its 
consciousness of its own nobility, compels no one hence- 
forth to regard the reasonable as the unreasonable or wisdom 
as folly. But is the Christian wisdom not of divine origin f 
How can it in that case be natural, and what connection can 
exist between it and the wisdom of the Greeks? Justin bestowed 
the closest attention on this question, but he never for a moment 
doubted what the answer must be. Wherever the reasonable 
has revealed itself, it has always been through the operation 
of the divine reason. For man's lofty endowment consists in 
his having had a portion of the divine reason implanted within 
him, and in his consequent capacity of attaining a knowledge 
of divine things, though not a perfect and clear one, by dint 
of persistent efforts after truth and virtue. When man remembers 
his real nature and destination, that is, when he comes to him- 
self, the divine reason is already revealing itself in him and 
through him. As man's possession conferred on him at the 
creation, it is at once his most peculiar property, and the power 
which dominates and determines his nature.' All that is reasonable 

1 The utterances of Justin do not clearly indicate whether the non- Christian 
portion of mankind has only a ffWffus rati Mynti as a natural possession, or 
whether this aniflia has in some cases been enhanced by the inward workings of 
the whole Logos (inspiration). This ambiguity, however, arises from the fact that 
he did not further discuss the relation between 6 x6yo$ and to eniffix toS \6yau 
and we need not therefore attempt to remove it. On the one hand, the excellent 
discoveries of potts and piiilo-uphers are simply traced to t& '4/iipuriiy xavri yivn 
svlpaurm rxiptix toC Myav (Apol. II. 8), the fitpo; inriftixTiiaiS >.iyev (ibid) 
which was implanted at the creation, and on which the human ltyf*if «ai Siuf/tc 
depend (II. 10). In this sense it may be said of ilu-in all -lni ilit-y - in human fashion 
attempted to understand and prove things by means of reason"; and Socrates is 
merely viewed as the icavrav lUTo/wrefO; (ibid.), his philosophy also, like all pre- 
Christian systems, being a, ty/.c/ro^iix ivSpuirii); (II. 15). But on the other hand 
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is based on revelation. In order to accomplish his true destiny 
man requires from the beginning the inward working of that 
divine reason which has created the world for the sake of man, 
and therefore wishes to raise man beyond the world to God. 1 
Apparently no one could speak in a more stoical fashion. But 
this train of thought is supplemented by something which limits 
it. Revelation does retain its peculiar and unique significance. 
For no one who merely possessed the "seed of the Logos" 
(<T7ripfix tov Xoyov), though it may have been his exclusive guide 
to knowledge and conduct, was ever able to grasp the whole 
truth and impart it in a convincing manner. Though Socrates 
and Heraclitus may in a way be called Christians, they cannot 
be so designated in any real sense. Reason is clogged with 
unreasonableness, and the certainty of truth is doubtful wherever 
the whole Logos has not been acting; for man's natural endow- 
ment with reason is too weak to oppose the powers of evil and 
of sense that work in the world, namely, the demons. We must 

Christ was known by Socrates though only ia-d /t**po««; for "Christ was and is the 
Logos who dwells in every man". Further, according to the Apologist, the pi pot 
roV o-irtppotriKoV Qsfov x6yov bestows the power of recognising whatever is related 
to the Logos {rh rvyysves II. 13). Consequently it may not only be said: fox 
irupk ir&rt x*X8q efpyreu fipdiv, rQv XptrnxvSv \vri (ibid.), but, on the strength of 
the "participation" in reason conferred on all, it may be asserted that all who 
have lived with the Logos (jjlitx x6yov) — an expression which must have been 
ambiguous — were Christians. Among the Greeks this specially applies to Socrates 
and Heraclitus (I. 46). Moreover, the Logos implanted in man does not belong to 
his nature in such a sense as to prevent us saying tfod h6yov $1* Zooxp&Tovs jfA- 
eyxh x.t.A. (I. 5). Nevertheless xurbQ 6 K6yo$ did not act in Socrates, for this 
only appeared in Christ (ibid). Hence the prevailing aspect of the case in Justin 
was that to which he gave expression at the close of the 2nd Apology (II. 15 : 
alongside of Christianity there is only human philosophy), and which, not without 
regard for the opposite view, he thus formulated in II. 13 fin. : All non-Christian 
authors were able to attain a knowledge of true being, though only darkly, by 
means of the seed of the Logos naturally implanted within them. For the o-7rop& and 
fxiixyjfxx of a thing, which are bestowed in proportion to one's receptivity, are quite 
different from the thing itself, which divine grace bestows on us for our possession 
and imitation." 

1 "For the sake of man" (Stoic) Apol. I. 10 : II. 4, 5 ; Dial. 41, p. 260A, Apol I. 8: 
"Longing for the eternal and pure life, we strive to abide in the fellowship of 
God, the Father and Creator of all things, and we hasten to make confession, be- 
cause we are convinced and firmly believe that that happiness is really attainable." 
It is frequently asserted that it is the Logos which produces such conviction and 
awakens courage and strength. 
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therefore believe in the prophets in whom the whole Logos 
spoke. He who does that must also of necessity believe in 
Christ; for the prophets clearly pointed to him as the perfect 
embodiment of the Logos. Measured by the fulness, clearness, 
and certainty of the knowledge imparted by the Logos-Christ, 
all knowledge independent of him appears as merely human 
wisdom, even when it emanates from the seed of the Logos. 
The Stoic argument is consequently untenable. Men blind and 
kept in bondage by the demons require to be aided by a 
special revelation. It is true that this revelation is nothing new, 
and in so far as it has always existed, and never varied in 
character, from the beginning of the world, it is in this sense 
nothing extraordinary. 7/ is the divine help granted to man, 
who has fallen under the power of the demons, and enabling 
him to follow his reason and freedom to do what is good. By 
the appearance of Christ this help became accessible to all men. 
The dominion of demons and revelation are the two correlated 
ideas. If the former did not exist, the latter would not be 
necessary. According as we form a lower or higher estimate 
of the pernicious results of that sovereignty, the value of revel- 
ation rises or sinks. This revelation cannot do less than give 
the necessary assurance of the truth, and it cannot do more 
than impart the power that develops and matures the inalien- 
able natural endowment of man and frees him from the dominion 
of the demons. 

Accordingly the teaching of the prophets and Christ is related 
even to the very highest human philosophy as the whole is to 
the part, * or as the certain is to the uncertain ; and hence also 

1 Justin has destroyed the force of this argument in two passages (I. 44. 59) 
by tracing (like the Alexandrian Jews) all true knowledge of the poets and philo- 
sophers to borrowing from the books of the Old Testament (Moses). Of what further 
use then is the o-ireppei A6yov 'intyvrov} Did Justin not really take it seriously? 
Did he merely wish to suit himself to those whom he was addressing ? We are not 
justified in asserting this. Probably, however, the adoption of that Jewish view of 
the history of the world is a proof that the results of the demon sovereignty were 
in Justin's estimation so serious that he no longer expected anything from the o-Treppet 
Acyov j 4(jl$vtov when left to its own resources; and therefore regarded truth and 
prophetic revelation as inseparable. But this view is not the essential one in the 
Apology. That assumption of Justin's is evidently dependent on a tradition, whilst 
his real opinion was more "liberal". 
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as the permanent is to the transient For the final stage has 
now arrived and Christianity is destined to put an end to 
natural human philosophy. When th* perfect work is there; 
the fragmentary must cease. Justin gave the clearest expression 
to this conviction. Christianity, *>., the prophetic teaching 
attested by Christ and accessible to all, puts an end to the 
human systems of philosophy that from their close affinity to 
it may be called Christian, inasmuch as it effects all and more 
than all that these systems have done, and inasmuch as the 
speculations of the philosophers, which are uncertain and mingled 
with error, are transformed by it into dogmas of indubitable 
certainty. l The practical conclusion drawn in Justin's treatise 
from this exposition is that the Christians are at least entitled 
to ask the authorities to treat them as philosophers (Apol. I. 
7, 20: II. 15). This demand, he says, is the more justifiable 
because the freedom of philosophers is enjoyed even by such 
people as merely bear the name, whereas in reality they set 
forth immoral and pernicious doctrines. a . 

1 Compare with this the following passages : In Apol. I. 20 are enumerated a 
series of the most important doctrines common to philosophers and Christians. Then 
follow the words: "If we then in particular respects even teach something similar 
to the doctrines of the philosophers honoured among you, though in many cases 
in a divine and more sublime way ; and we indeed alone do so in such a way 
that the matter is proved etc." In Apol. I. 44: II. 10. 13 uncertainty, error, and 
contradictions are shown to exist in the case of the greatest philosophers. The 
Christian doctrines are more sublime than all human philosophy (II. 15). "Our 
doctrines are evidently more sublime than any human teaching, because the Christ who 
appeared for our sakes was the whole fulness of reason" (rd Aoy/xdv to tfAov, II. 10). 
"The principles of Plato are not foreign (xXX6rpix) to the teaching of Christ, but 
they do not agree in every respect. The same holds good of the Stoics" (II. 13). 
"We must go forth from the school of Plato" (II. 12). "Socrates convinced no 
one in such a way that he would have been willing to die for the doctrine pro- 
claimed by him; whereas not only philosophers and philologers, but also artisans 
and quite common uneducated people have believed in Christ "(II. 10). These are 
the very people — and that is perhaps the strongest contrast found between Logos and 
Logos in Justin— among whom it is universally said of Christianity: Suvx/xtc; ivrt 
roC xppvJTOu irxrpbs xxt oh%i xvQ pairs iov x6yov kxtxo-k8wj (see also I. 14 and elsewhere.) 

3 In Justin's estimate of the Greek philosophers two other points deserve notice. 
In the first place, he draws a very sharp distinction between real and nominal 
philosophers. By the latter he specially means the Epicureans. They are no doubt 
referred to in I. 4, 7, 26 (I. 14 : Atheists). Epicurus and Sardanapalus are classed 
together in II. 7; Epicurus and the immoral poets in II. 12; and in the conclu- 
sion of II. 15 the same philosopher is ranked with the worst society. But according 
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In the dialogue with the Jew Trypho, which is likewise meant 
for heathen readers, Justin ceased to employ the idea of the 
existence of a "seed of the Logos implanted by nature " {(T7rep(JL» 
Xoyov epQvTov) in every man. From this fact we recognise that 
he did not consider the notion of fundamental importance. He 
indeed calls the Christian religion a philosophy; 1 but, in so far 
as this is the case, it is " the only sure and saving philosophy ". 
No doubt the so-called philosophies put the right questions, but 
they are incapable of giving correct answers. For the Deity, 
who embraces all true being, and a knowledge of whom alone 
makes salvation possible, is only known in proportion as he 
reveals himself. True wisdom is therefore exclusively based on 
revelation. Hence it is opposed to every human philosophy, 

to II. 3 fin. {aduvxrov VLvvikw, zhxtpopov rb tsAog Tpo&efxhtc, rb xyxQbv eUivou tAjjv 
ct$tx<popix$) the Cynics also seem to be outside the circle of real philosophers. 
This is composed principally of Socrates, Plato, the Platonists and Stoics, together 
with Heraclitus and others. Some of these understood one set of doctrines more 
correctly, others another series. The Stoics excelled in ethics (II. 7) ; Plato described 
the Deity and the world more correctly. It is, however, worthy of note — and this 
is the second point — that Justin in principle conceived the Greek philosophers 
as a unity, and that he therefore saw in* their very deviations from one another 
a proof of the imperfection of their teaching. In so far as they are all included 
under the collective idea "human philosophy", philosophy is characterised by the 
conflicting opinions found within it. This view was suggested to Justin by the 
fact that the highest truth, which is at once allied and opposed to human philosophy, 
was found by him among an exclusive circle of fellow-believers. Justin showed 
great skill in selecting from the Gospels the passages (I. 15—17), that prove the 
"philosophical" life of the Christians as described by him in c. 14. Here he cannot 
be acquitted of colouring the facts (cf. Aristides) nor of exaggeration (see, for instance, 
the unqualified statement: '<k 'ixopev §}<; koivov <pipovr$c xxi itxvti deopevw xotvw- 
voVvTge;). The philosophical emperors were meant here to think of the " $/Ao/$ tfxvtx 
KOtvci". Yet in I. 67 Justin corrected exaggerations in his description. Justin's 
reference to the invaluable benefits which Christianity confers on the state deserves 
notice (see particularly I. 12, 17.) The later Apologists make a similar remark. 

1 Dialogue 8. The dialogue takes up a more positive attitude than the Apology, 
both as a whole and in detail. If we consider that both works are also meant for 
Christians, and that, on the other hand, the Dialogue as well as the Apology appeals 
to the cultured heathen public, we may perhaps assume that the two writings were 
meant to present a graduated system of Christian instruction. (In one passage the 
Dialogue expressly refers to the Apology). From Justin's time onward the apologetic 
polemic of the early Church appears to have adhered throughout to the same method. 
This consisted in giving the polemical writings directed against the Greeks the 
form of an introduction to Christian knowledge, and in continuing this instruction 
still further in those directed against the Jews. 
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because revelation was only given in the prophets and in Christ. 1 
The Christian is the philosopher, 2 because the followers of Plato 
and the Stoics are virtually no philosophers. In applying the 
title " philosophy " to Christianity he therefore does not mean 
to bring Christians and philosophers more closely together. No 
doubt, however, he asserts that the Christian doctrine, which is 
founded on the knowledge of Christ and leads to blessedness, 3 
is in accordance with reason. 

Athenagoras. The petition on behalf of Christians, which 
Athenagoras, " the Christian philosopher of Athens ", presented 
to the emperors Marcus Aurelius and Commodus, nowhere 
expressly designates Christianity as a philosophy, and still less 
does it style the Christians philosophers. 4 But, at the very 
beginning of his writing Athenagoras also claims for the Christian 
doctrines the toleration granted by the state to all philosophic 
tenets. 5 In support of his claim he argues that the state punishes 
nothing but practical atheism, 6 and that the " atheism " of the 
Christians is a doctrine about God such as had been propounded 
by the most distinguished philosophers — Pythagoreans, Platonists, 
Peripatetics, and Stoics — who', moreover, were permitted to 
write whatsoever they pleased on the subject of the " Deity". 7 
The Apologist concedes even more : " If philosophers did not 
also acknowledge the existence of one God, if they did not 
also conceive the gods in question to be partly demons, partly 
matter, partly of human birth, then certainly we would be justly 
expelled as aliens." 8 He therefore takes up the standpoint that 
the state is justified in refusing to tolerate people with com- 
pletely new doctrines. When we add that he everywhere assumes 
that the wisdom and piety of the emperors are sufficient to test 

1 Dial. 2. sq. That Justin's Christianity is founded on theoretical scepticism is 
clearly shown by the introduction to the Dialogue. 

2 Dial. 8 : oVrax; $ij xcti hoc rceCrae tyiAdv-otyot; eyu. 

3 Dial., 1. c: ircepeo'TiV ercii rov Xpt<TT0v roG QecO S7riyv6vTi xxl rstefu yevof/svtp 
ev$xifiovs7v. 

4 See particularly the closing chapter. 
* Suppl. 2, 

6 Suppl. 4. 

7 Suppl. 5—7. 

s Suppl. 24 (see also Aristides c. 13). 
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and approve * the truth of the Christian teaching, that he merely 
represents this faith itself as the reasonable doctrine, 2 and that, 
with the exception of the resurrection of the body, he leaves 
all the positive and objectionable tenets of Christianity out of 
account, 3 there is ground for thinking that this Apologist differs 
essentially from Justin in his conception of the relation of 
Christianity to secular philosophy. 

Moreover, it is not to be denied that Athenagoras views the 
revelation in the prophets and in Christ as completely identical. 
But in one very essential point he agrees with Justin; and he 
has even expressed himself still more plainly than the latter, in- 
asmuch as he does not introduce the assumption of a "seed 
of the Logos implanted by nature" (<T7rsp(jt,a Xoyov I 'fjctpurov). The 
philosophers, he says, were incapable of knowing the full truth, 
since it was not from God, but rather from themselves, that they 
wished to learn about God. True wisdom, however, can only 
be learned from God, that is, from his prophets; it depends 
solely on revelation. 4 Here also then we have a repetition of 
the thought that the truly reasonable is of supernatural origin. 
Such is the importance attached by Athenagoras to this pro- 
position, that he declares any demonstration of the "reasonable" 
to be insufficient, no matter how luminous it may appear. Even 
that which is most evidently true — e.g., monotheism — is not 
raised from the domain of mere human opinion into the sphere 
of undoubted certainty till it can be confirmed by revelation, 5 
This can be done by Christians alone. Hence they are very 
different from the philosophers, just as they are also distinguished 
from these by their manner of life. 6 All the praises which 
Athenagoras from time to time bestows on philosophers, parti- 
cularly Plato, 7 are consequently to be understood in a merely 

1 Suppl, 7 fin. and many other places. 

2 E. £\, Suppl. 8. 35 fin. 

3 The Crucified Man, the incarnation of the Logos etc. are wanting. Nothing 
at all is said about Christ. 

4 Suppl. 7. 

6 Cf. the arguments in c. 8 with c. 9 init. 

6 Suppl. 11. 

7 Suppl. 23. 
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relative sense. Their ultimate object is only to establish the 
claim made by the Apologist with regard to the treatment of 
Christians by the state; but they are not really meant to bring 
the former into closer relationship to philosophers. Athenagoras 
also holds the theory that Christians are philosophers, in so far 
as the " philosophers " are not such in any true sense. It is only 
the problems they set that connect the two. He exhibits less 
clearness than Justin in tracing the necessity of revelation to 
the fact that the demon sovereignty, which, above all, reveals 
itself in polytheism, l can only be overthrown by revelation ; he 
rather emphasises the other thought (cc. 7, 9) that the necessary 
attestation of the truth can only be given in this way. 2 

Tatiaris* chief aim was not to bring about a juster treat- 
ment of the Christians. 4 He wished to represent their cause 
as the good contrasted with the bad, wisdom as opposed to 
error, truth in contradistinction to outward seeming, hypocrisy, 
and pretentious emptiness. His "Address to the Greeks " be- 

1 Suppl. 18, 23 — 27. He, however, as well as the others, sets forth the demon 
theory in detail. 

2 The Apology which Miltiades addressed to Marcus Aurelius and his fellow- 
emperor perhaps bore the title: virlp rfc xetrx Xpta-nctvovQ QiAqctoQixq (Euseb., H. E. V. 
17. 5). It is certain that Melito in his Apology designated Christianity as *j x*0' 
viH&$ $iK07Q$ice. (1. c, IV. 26. 7). But, while it is undeniable that this writer attempted, 
to a hitherto unexampled extent, to represent Christianity as adapted to the Empire, 
we must nevertheless beware of laying undue weight on the expression " philosophy ". 
What Melito means chiefly to emphasise is the fact that Christianity, which in former 
times had developed into strength among the barbarians, began to flourish in the 
provinces of the Empire simultaneously with the rise of the monarchy under Augustus, 
that, as foster-sister of the monarchy, it increased in strength with the latter, and 
that this mutual relation of the two institutions had given prosperity and splendour 
to the state. When in the fragments preserved to us he twice, in this connection, 
calls Christianity "philosophy", we must note that this expression alternates with 
the other "6 xotP fsp&s *6yo$", and that he uses the formula : "Thy forefathers held 
this philosophy in honour along with the other cults" (wpbsToiis&XXxisbpvirxeiocis). 
This excludes the assumption that Melito in his Apology merely represented Christian- 
ity as philosophy (see also IV. 26. 5, where the Christians are called "to tcuv 
$eo<re(3£v y£vo$"). He also wrote a treatise irspl xria-su^ xxt y€vecrew$ Xpivrov. In 
it (fragment in the Chron. Pasch.) he called Christ &eoC A6yo$ irpb uluvuv. 

3 See my treatise "Tatian's Rede an die Griechen ubers.", 1884 (Giessener 
Programm). Daniel, Tatianus, 1837. Steuer, Die Gottes- und Logoslehre des Tatian, 

i893. 

4 But see Orat. 4 init., 24 fin., 25 fin., 27 init. 
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gins with a violent polemic against all Greek philosophers. 
Tatian merely acted up to a judgment of philosophers and 
philosophy which in Justin's case is still concealed. * Hence it 
was not possible for him to think of demonstrating analogies 
between Christians and philosophers. He also no doubt views 
Christianity as "reasonable"; he who lives virtuously and follows 
wisdom receives it ; a but yet it is too sublime to be grasped 
by earthly perception. 8 It is a heavenly thing which depends 
on the communication of the "Spirit", and hence can only be 
known by revelation. 4 But yet it is a " philosophy " with definite 

1 He not only accentuated the disagreement of philosophers more strongly than Justin, 
but insisted more energetically than that Apologist on the necessity of viewing the 
practical fruits of philosophy in life as a criterion; see Orat. 2, 3, 19, 25. Never- 
theless Socrates still found grace in his eyes (c. 3). With regard to other philo- 
sophers he listened to foolish and slanderous gossip. 

2 Orat. 13, 15 fin., 20. Tatian also gave credence to it because it imparts such 
an intelligible picture of the creation of the world (c. 29). 

3 Orat. 12: roc rfc fiperepetQ ireutisfecQ lo-rh dvuripu rij$ kq<t(mikv\$ KocTa^yj^suQ. 
Tatian troubled himself very little with giving demonstrations. No other Apologist 
made such bold assertions. 

4 See Orat 12 (p. 54 fin.), 20 (p. 90), 25 fin., 26 fin., 29, 30 (p. 116), 13 (p. 62), 
15 (p. 70), 36 (p. 142), 40 (p. 152 sq.). The section cc. 12—15 of *h e Oratio is 
very important (see also c. 7 ff) ; for it shows that Tatian denied the natural im- 
mortality of the soul, declared the soul (the material spirit) to be something inherent 
in all matter, and accordingly looked on the distinction between men and animals 
in respect of their inalienable natural constitution as only one of degree. According 
to this Apologist the dignity of man does not consist in his natural endowments : 
but in the union of the human soul with the divine spirit, for which union indeed 
he was planned. But, in Tatian's opinion, man lost this union by falling under 
the sovereignty of the demons. The Spirit of God has left him, and consequently 
he has fallen back to the level of the beasts. So it is man's task to unite the Spirit 
again with himself, and thereby recover that religious principle on which all wisdom 
and knowledge rest. This anthropology is opposed to that of the Stoics and related 
to the "Gnostic" theory. It follows from it that man, in order to reach his 
destination, must raise himself above his natural endowment 5 see c. 15: 'dvQpooTov 
Xiyta rtiv ir6ppw tilv dv^pwrdr^rot; Tpo<; ivrlv $i rbv ®eov ks%<i»pw6tol. But with 
Tatian this conception is burdened with radical inconsistency; for he assumes that 
the Spirit reunites itself with/ every man who rightly uses his freedom, and he 
thinks it still possible for eve»r person to use his freedom aright (11 fin., 13 fin., 
15 fin.) So it is after all a mere assertion that the natural man is only distinguished 
from the beast by speech. He is also distinguished from it by freedom. And further 
it is only in appearance that the blessing bestowed in the "Spirit" is a don urn 
super additum et supernaturale\ For if a proper spontaneous use of freedom infal- 
libly leads to the return of tye Spirit, it is evident that the decision and conse- 
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doctrines fioypxTx) ; * it brings nothing new, but only such 
blessings as we have already received, but could not retain 2 
owing to the power of error, i.e., the dominion of the demons. 3 
Christianity is therefore the philosophy in which, by virtue of 
the Logos revelation through the prophets, 4 the rational know- 
ledge that leads to life 8 is restored. This knowledge was no 
less obscured among the Greek philosophers than among the 
Greeks generally. In so far as revelation took place among 
the barbarians from the remotest antiquity, Christianity may 
also be called the barbarian philosophy. 8 Its truth is proved 

quently the realisation of man's destination depend on human freedom. That is, 
however, the proposition which all the Apologists maintained. But indeed Tatian 
himself in his latter days seems to have observed the inconsistency in which he 
had become involved and to have solved the problem in the Gnostic, that is, the 
religious sense. In his eyes, of course, the ordinary philosophy is a useless and 
pernicious art; philosophers make their own opinions laws (c. 27); whereas of 
Christians the following holds good (c. 32) : K6yov roG $yi(xo<riov kcu liciyeiov *£%m- 
purfxevot xou irstddpivot QsoG TccpuyyeApao-i tcoci v6(J.u irarpbt tz<pQ<zp<rtcc$ St6iasvoi, t&v 
to ev $6%y xsfpevov uvQpwirfvy irecpectTOvpedec. 

1 C. 31. init. : v) v)fjtsripce <PiAo<ro<pfac. 32 (p. 128): of @ov*6(xevo( Q>iXo<ro$e~iv wctp* 
v)fuv ccvSpuToi. In c. 33 (p. 130) Christian women are designated ctf icaif ijf*7v 
(piAoo-otyovo-cct. C. 35: v) xctQ 7 v)fjt&$ fiapfietpo$ fyiXovotyot. 40 (p. 152): of xurcc Mwvo-soc 
kccI dfJLoicac; cthrta QtAoa-oQoGvTtG. 42 : 6 koctcc ficcp@<xpovs QtAoo-oQcSv TotTictv6$. The 
$6y(xara of the Christians: c. 1 (p. 2), 12 (p. 58), 19 (p. 86), 24 (p. 102), 27 (p. 108), 
35 (P* l 3$i 4°) 4 2, ^ ut Tatian pretty frequently calls Christianity "$ vipers pet 
iFouhelet"* once also "ve/aed**/*" (12; cf. 40: of vipers pot v6poi), and often •Kohirsiot. 

2 See, e.g., c. 29 fin.: the Christian doctrine gives us ovx Ihrsp pv) h/i&popev, 
iAA' \hrep Acc@6vrs<; vieo tvjq nXfam 'fast* sxmKMvhlsv. 

3 Tatian gave still stronger expression than Justin to the opinion that it is the 
demons who have misled men and rule the world, and that revelation through the 
prophets is opposed to this demon rule; see c. 7 ff. The demons have fixed the 
laws of death; see c. 15 fin. and elsewhere. 

4 Tatian also cannot at bottom distinguish between revelation through the 
prophets and through Christ. See the description of his conversion in c. 29. where 
only the Old Testament writings are named, and c. 13 fin., 20 fin., 12 (p. 54) etc. 

5 Knowledge and life appear in Tatian most closely connected. See, e.g., c. 13 
init. : " In itself the soul is not immortal, but mortal ; it is also possible, however, 
that it may not die. If it has not attained a knowledge of that truth it dies and 
is dissolved with the body; but later, at the end of the world, it will rise again 
with the body in order to receive death in endless duration as a punishment. On 
the contrary it does not die, though it is dissolved for a time, if it is equipped 
with the knowledge of God." 

6 Barbarian: the Christian doctrines are rk r&v $otp$&pw ddypccroc (c. 1): :'; 
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by its ancient date 1 as well as by its intelligible form, which 
enables even the most uneducated person that is initiated in 
it 2 to understand it perfectly. 3 Finally, Tatian also states (c. 40) 
that the Greek sophists have read the writings of Moses and 
the prophets, and reproduced them in a distorted form. He 
therefore maintains the very opposite of what Celsus took upon 
him to demonstrate when venturing to derive certain sayings 
and doctrines of Christ and the Christians from the philosophers. 
Both credit the plagiarists with intentional misrepresentation or 
gross misunderstanding. Justin judged more charitably. To 
Tatian, on the contrary, the mythology of the Greeks did not 
appear worse than their philosophy; in both cases he saw 
imitations and intentional corruption of the truth. 4 

xad' »jjua$ fiotpfiotpoQ <ptAo<ro<pta (c. 35); m fiotpfictptxij vocoder tec (c. 12); ypccfycti @up- 
fiotpiKCti (c. 29); Kouvorofislv rot fioep(2&puv My/Accra (c. 35); 6 koctcc ftocpfiixpovt; <P(ho<r- 
otyuv Totrtctvos (c. 42); Mwva-tJQ ircia-w fiocpfiapov q>iAo<ro<piac<; t\p%vy6${£.. 31); see also 
c. 30, 32. In Tatian's view barbarians and Greeks are the decisive contrasts in history. 

1 See the proof from antiquity, c. 31 ff. 

2 C. 30 (p. 114): rovrav oZv ryv KOtT&kytyiv fxsfxvijfxsvot;. 

8 Tatian's own confession is very important here (c. 26) : u Whilst I was reflecting 
on what was good it happened that there fell into my hands certain writings of 
the barbarians, too old to be compared with the doctrines of the Greeks, too divine 
to be compared with their errors. And it chanced that they convinced me through 
the plainness of their expressions, through the unartificial nature of their language, 
through the intelligible representation of the creation of the world, through the 
prediction of the future, the excellence of their precepts, and the summing up of 
all kinds under one head. My soul was instructed by God and I recognised that 
those Greek doctrines lead to perdition, whereas the others abolish the slavery to 
which we are subjected in the world, and rescue us from our many lords and 
tyrants, though they do not give us blessings we had not already received, but 
rather such as we had indeed obtained, but were not able to retain in consequence 
of error." Here the whole theology of the Apologists is contained in nuce\ see 
Justin, Dial. 7 — 8. In Chaps. 32, 33 Tatian strongly emphasises the fact that the 
Christian philosophy is accessible even to the most uneducated; see Justin, Apol. 
II. 10; Athenag. 11 etc. 

4 The unknown author of the A6yoQ wpl$ "EAA»fv«c also formed the same 
judgment as Tatian (Corp. Apolog., T. III., p. 2 sq., ed. Otto; a Syriau trans- 
lation, greatly amplified, is found in the Cod. Nitr. Mus. Britt. Add. 14658. It 
was published by Cureton, Spic. Syr., p. 38 sq. with an English translation). 
Christianity is an incomparable heavenly wisdom, the teacher of which is the Logos 
himself. "It produces neither poets, nor philosophers, nor rhetoricians; but it 
makes mortals immortal and men gods, and leads' them away upwards from the 
earth into super-Olympian regions." Through Christian knowledge the soul returns 
to its Creator: $e7 yotp otTTOKctravrot^veu VQev uxsa-rtj. 
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Theophilus agrees with Tatian, in so far as he everywhere 
appears to contrast Christianity with philosophy. The religious 
and moral culture of the Greeks is derived from their poets 
(historians) and philosophers (ad Autol. II. 3 fin. and elsewhere). 
However, not only do poets and philosophers contradict each 
other (II. 5); but the latter also do not agree (II. 4. 8: III. 7), 
nay, many contradict themselves (III. 3). Not a single one of 
the so-called philosophers, however, is to be taken seriously ; l 
they have devised myths and follies (II. 8); everything they 
have set forth is useless and godless (III. 2); vain and worth- 
less fame was their aim (III. 3). But God knew beforehand 
the "drivellings of these hollow philosophers" and made his 
preparations (II. 15). He of old proclaimed the truth by the 
mouth of prophets, and these deposited it in holy writings. 
This truth refers to the knowledge of God, the origin and 
history of the world, as well as to ^a virtuous life. The pro- 
phetic testimony in regard to it was continued in the Gospel. 2 
Revelation, however, is necessary because this wisdom of the 
philosophers and poets is really demon wisdom, for they were 
inspired by devils. 8 Thus the most extreme contrasts appear 
to exist here. Still, Theophilus is constrained to confess that 

1 Nor is Plato u 6 doxfiv lv aureus <r€fxv6rspov wsfpihoa-otyyxeveu" any better than 
Epicurus and the Stoics (III. 6). Correct views which are found in him in a 
greater measure than in the others {6 loaSjv 'EAAtjvav roQurepoQ ysyevvta-^ott)^ did 
not prevent him from giving way to the stupidest babbling (III. 16). Although 
he knew that the full truth can only be learned from God himself through the 
law (III. 17), he indulged in the most foolish guesses concerning the beginning 
of history. But where guesses find a place, truth is not to be found (III. 16: 
el $i eixato-pfb, ovx ccpoc aAtjQii forty roc t/x' ocxtroV etpyffxeva). 

2 Theophilus confesses (I. 14) exactly as Tatian does: xati yotp eyca faivrovv rotiro 
'4<rs<rbcci, &AA& vvv xecrecvofoccQ cturk %i<TTevu, Scpac tea.) Imrvx&v hpou$ ypot$oCi$ rSov 
uyinv Tpo<pyr&v, cV xett irpoe77rov fa* xveu(JLCtro$ GsoO rx irpoyeyovtrac $ rp6icta 
ysyovsv xxt ra svevr^rae rivt rp6nta ytverau, xeti rot Impxtptvot iroict nx%si onc- 
aprto-dfoerots. 'AW<5e/|/v ovv Xctfiwv r&v ytvofjtfowv xoct TrpoccvtxTeQwvyfjt.evwv ovx 
cfKi9rQ\ see also II. 8 — 10, 22, 30, 33—35: III. 10, 11, 17. Theophilus merely 
looks on the Gospel as a continuation of the prophetic revelations and injunctions. 
Of Christ, however, he did not speak at all, but only of the Logos (Pneuma), 
which has operated from the beginning. To Theophilus the first chapters of 
Genesis already contain the sum of all Christian knowledge (II. 10—32). 

3 See II. 8: vno $cctix6vuv $e epirveva'QgvriQ xcii vsr' ctbr&v Qvo-wQevrss & elnov 
fa* od> tm bIttov. 
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truth was not only announced by the Sibyl, to whom his remarks 
do not apply, for she is (II. 36): hi "Zhktfmv xx't iv t&S ^aiwaTg 
Uvanv ysvofihn tpotyrrtf, but that poets and philosophers, 
"though against their will", also gave clear utterances regard- 
ing the justice, the judgment, and the punishments of God, as 
well as regarding his providence in respect to the living and 
the dead, or, in other words, about the most important points 
(II. 37, 38, 8 fin.). Theophilus gives a double explanation of 
this fact. On the one hand he ascribes it to the imitation of 
holy writings (II. 12, 37: I. 14}, and on the other he admits 
that those writers, when the demons abandoned them (tjJ ipvxw 
M'jyipxvTes f£ kvtuv), of themselves displayed a knowledge of 
the divine sovereignty, the judgment etc., which agrees with 
the teachings of the prophets (II. 8). This admission need not 
cause astonishment; for the freedom and control of his own 
destiny with which man is endowed (II. 27) must infallibly lead 
him to correct knowledge and obedience to God, as soon as 
he is no longer under the sway of the demons. Theophilus 
did not apply the title of philosophy to Christian truth, this 
title being in his view discredited ; but Christianity is to him 
the "wisdom of God", which by luminous proofs convinces the 
men who reflect on their own nature. ' 



1 The unknown author of the work dt risurrfttiont, which goes under the 
name of Justin (Corp. Apol., Vol. III.) has given a surprising expression to the 
thought that it is: simply impossible to give a demonstration of truth. fO f*S» 
t%Z xhtlitiat ».6yt>( i/rriv iXiv$ip6svt xxl atlrtj-sfaaif, i!iro miiiulm fizirawii ihiyxctt 
SiAaiK Xfir-rttV ftfii tpjv rrxpx to7? aKciousi H aTcSi^iac ffftwtt irc/timy. To 
yxp iLyv/iq a!/ToS iteti ;ri;rGi3o; aurS tw nipiia'sTt irtvTsitirixi Sihti). He inveighs 
in the beginning of his treatise against all rationalism, and on the one hand 
professes a sort of materialistic theory of knowledge, whilst on the other, for that 
very reason, he believes in inspiration and the authority of revelation; for nil 
truth originates with revelation, since God himself and God alone is the truth. Christ 
revealed this truth and is for us tuv eta» xfo-rtt *«• &iri3fi%is. But it is far from 
probable that the author would really have carried this proposition to its logical 
conclusion (Justin, Dial. 3 ff. made a similar start). He wishes to meet his adver- 
saries "armed with the arguments of faith which are u 11 conquered '' (c. I., p. 214), 
but the arguments of faith are still the arguments of reason. Among these he 
regarded it as most important that even according to the theories about the world, 
that is, about God and matter, held hy the '-so-called sages", Plato, Epicurus, 
and the Stoics, the assumption of a resurrection of the flesh is not irrational (c. 6, 
p. 11% f.). Some of these, viz., Pythagoras and Plato, also acknowledged the ii 
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Tertullian and Minucius Felix. l Whilst, in the case of the 
Greek Apologists, the acknowledgment of revelation appears 
conditioned by philosophical scepticism on the one hand, and 
by the strong impression of the dominion of the demons on the 
other, the sceptical element is not only wanting in the Latin 
Apologists, but the Christian truth is even placed in direct oppo- 
sition to the sceptical philosophy and on the side of philosophical 
dogmatism, i.e. f Stoicism. 3 Nevertheless the observations of Ter- 
tullian and Minucius Felix with regard to the essence of Christian- 
ity, viewed as philosophy and as revelation, are at bottom 
completely identical with the conception of the Greek Apologists, 
although it is undeniable that in the former case the revealed 
character of Christianity is placed in the background. 5 The 
recognition of this fact is exceedingly instructive, for it proves 

mortality of the soul. But, for that very reason, this view is not sufficient, "for 
if the Redeemer had only brought the message of the (eternal) life of the soul 
what new thing would he have proclaimed in addition to what had been made 
known by Pythagoras, Plato, and the band of their adherents?" (c. 10, p. 246) 
This remark is very instructive, for it shows what considerations led the Apologists 
to adhere to the belief in the resurrection of the body. Zahn, (Zeitschrift fur 
Kirchengeschichte, Vol. VIII., pp. 1 f., 20 f.) has lately reassigned to Justin him- 
self the fragment de resurr. His argument, though displaying great plausibility, 
has nevertheless not fully convinced me. The question is of great importance for 
fixing the relation of Justin to Paul. I shall not discuss Hermias' " Irrisio Gentilium 
Philosophorum", as the period when this Christian disputant flourished is quite un- 
certain. We still possess an early-Church Apology in Pseudo-Melito's "Oratio ad 
Antoninum Caesarem" (Otto, Corp. Apol. IX., p. 423 sq.). This book is preserved 
(written?) in the Syrian language and was addressed to Caracalla or Heliogabalus 
(preserved in the Cod. Nitr. Mus. Britt. Add. 14658). It is probably dependent 
on Justin, but it is less polished and more violent than his Apology. 

1 Massebieau (Revue de l'histoire des religions, 1887, Vol. XV. No. 3) has 
convinced me that Minucius wrote at a later period than Tertullian and made use 
of his works. 

2 Cf. the plan of the "Octavius". The champion of heathenism here opposed 
to the Christian is a philosopher representing the standpoint of the middle Acad- 
emy. This presupposes, as a matter of course, that the latter undertakes the 
defence of the Stoical position. See, besides, the corresponding arguments in the 
Apology of Tertullian, eg., c. 17, as well as his tractate: "de testimonio animae 
naturaliter Christiana". We need merely mention that the work of Minucius is 
throughout dependent on Cicero's book, " de natura deorum." In this treatise he 
takes up a position more nearly akin to heathen syncretism than Tertullian. 

3 In R. Kuhn's investigation ("Der Octavius des Min. Felix", Leipzig, 1882) 
— the best special work we possess on an early Christian Apology from the point 
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that the conception of Christianity set forth by the Apologists 
was not an individual one, but the necessary expression of the 
conviction that Christian truth contains the completion and 
guarantee of philosophical knowledge. To Minucius Felix (and 
Tertullian) Christian truth chiefly presents itself as the wisdom 
implanted by nature in every man (Oct. 16. 5). In so far as 
man possesses reason and speech and accomplishes the task of 
the "examination of the universe" (" inquisitio universitatis"), 
conditioned by this gift, he has the Christian truth, that is, he 
finds Christianity in his own constitution, and in the rational 
order of the world. Accordingly, Minucius is also able to 
demonstrate the Christian doctrines by means of the Stoic principle 
of knowledge, and arrives at the conclusion that Christianity is 
a philosophy, i.e., the true philosophy, and that philosophers 
are to be considered Christians in proportion as they have dis- 
covered the truth. l Moreover, as he represented Christian ethics 
to be the expression of the Stoic, and depicted the Christian 
bond of brotherhood as a cosmopolitan union of philosophers, 
who have become conscious of their natural similarity, 2 the 
revealed character of Christianity appears to be entirely given 
up. This religion is natural enlightenment, the revelation of a 
truth contained in the world and in man, the discovery of the 
one God from the open book of creation. The difference between 
him and an Apologist like Tatian seems here to be a radical 
one. But, if we look more closely, we find that Minucius — and 
not less Tertullian — has abandoned Stoic rationalism in vital 
points. We may regard his apologetic aim as his excuse for 
clearly drawing the logical conclusions from these inconsist- 

of view of the history of dogma — based on a very careful analysis of the Octavius, 
more emphasis is laid on the difference than on the agreement between Minucius 
and the Greek Apologists. The author's exposition requires to be supplemented 
in the latter respect (see Theologische Litteratur-Zeitung, 1883, No. 6). 

1 C. 20: Exposui opiniones omnium ferme philosophorum . . . , ut quivis arbi- 
tretur, aut nunc Christianos philosophos esse aut philosophos fuisse jam tunc Christi- 



anos." 



2 See Minucius, 31 ff. A quite similar proceeding is already found in Tertullian, 
who in his Apologeticum has everywhere given a Stoic colouring to Christian 
ethics and rules of life, and in c. 39 has drawn a complete veil over the peculi- 
arity of the Christian societies. 
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encies himself. However, these deviations of his from the doctrines 
of the Stoa are not merely prompted by Christianity, but rather 
have already become an essential component of his philosophical 
theory of the world. In the first place, Minucius developed a 
detailed theory of the pernicious activity of the demons (cc. 26, 
27). This was a confession that human nature was not what 
it ought to be, because an evil element had penetrated it from 
without. Secondly, he no doubt acknowledged (I. 4: 16. 5) the 
natural light of wisdom in humanity, but nevertheless remarked 
(32. 9) that our thoughts are darkness when measured by the 
clearness of God. Finally, and this is the most essential point, 
after appealing to various philosophers when expounding his 
doctrine of the final conflagration of the world, he suddenly 
repudiated this tribunal, declaring that the Christians follow the 
prophets, and that philosophers " have formed this shadowy picture 
of distorted truth in imitation of the divine predictions of the 
prophets" (34). Here we have now a union of all the elements 
already found in the Greek Apologists; only they are, as it 
were, hid in the case of Minucius. But the final proof that 
he agreed with them in the main is found in the exceedingly 
contemptuous judgment which he in conclusion passed on all 
philosophers and indeed on philosophy generally * (34. 5:38.5). 
This judgment is not to be explained, as in Tertullian's case, 
by the fact that his Stoic opinions led him to oppose natural 
perception to all philosophical theory — for this, at most, cannot 
have been more than a secondary contributing cause, 2 but by 
the fact that he is conscious of following revealed wisdom. 3 

1 Tertullian has done exactly the same thing ; see Apolog. 46 (and de praescr. 7.) 

2 Tertull., de testim. I. : u Sed non earn te (animam) advoco, quae scholis formata, 
bibliothecis exercitata, academiis et porticibus Atticis pasta sapientiam ructas. 
Te simplicem et rudem et impolitam et idioticam compello, qualem te habent qui 
te solam habent . . . Imperitia tua mihi opus est, quoniam aliquantulae peritiae 
tuae nemo credit." 

3 Tertull., Apol. 46: c< Quid simile philosophus et Christianus ? Graeciae discipulus 
et cceli?" de praescr. 7: "Quid ergo Athenis et Hierosolymis? Quid academiae et 
ecclesiae?" Minuc. 38.5: "Philosophorum supercilia contemnimus, quos corruptores 
et adulteros novimus . . . nos, qui non habitu sapientiam sed mente praeferimus, 
non eloquimur magna sed vivimus, gloriamur nos consecutos, quod illi summa 
intentione quaesiverunt nee invenire potuerunt. Quid ingrati sumus, quid nobis 
invidemus, si Veritas divinitatis nostri temporis aetate maturuit?" 
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Revelation is necessary because mankind must be aided from 
without, i.e., by God. In this idea man's need of redemption 
is acknowledged, though not to the same extent as by Seneca 
and Epictetus. But no sooner does Minucius perceive the teachings 
of the prophets to be divine truth than man's natural endowment 
and the speculation of philosophers sink for him into darkness. 
Christianity is the wisdom which philosophers sought, but were 
not able to find. ' 

We may sum up the doctrines of the Apologists as follows: 
(i) Christianity is revelation, i.e., it is the divine wisdom, pro- 
claimed of old by the prophets and, by reason of its origin, 
possessing an absolute certainty which can also be recognised 
in the fulfilment of their predictions. As divine wisdom Christ- 
ianity is contrasted with, and puts an end to, all natural and 
philosophical knowledge. (2) Christianity is the enlightenment 
corresponding to the natural but impaired knowledge of man. 3 
It embraces all the elements of truth in philosophy, whence it 
is the philosophy ; and helps man to realise the knowledge with 
which he is naturally endowed. (3) Revelation of the rational 
was and is necessary, because man has fallen under the sway 
of the demons. {4) The efforts of philosophers to ascertain the 
right knowledge were in vain; and this is, above all, shown by 
the fact that they neither overthrew polytheism nor brought 
about a really moral life. Moreover, so far as they discovered 
the truth, they owed it to the prophets from whom they borrowed 

' Minucius did not enter closely into the significance of Christ any more than 
Tatian, Ath=nagoos :nnl Tfieophilus; he merely touched upon ii (9.4:29.2). He 
also viewed Christianity as the teaching of the Prophet*; whinner acknowledges 
the latter must of necessity adore the crucified Christ. Tertullian was accordingly 
the first Apologist after Justin who again considered it necessary to give a detailed 
account of Christ as the incarnation of the Logos (see the 2ist chapter of the 
Apology in its relation to chaps. 17 — 20). 

a Among the Greek Apologists the unknown author or the work ''de Monarchia", 
which hears the name of Justin, has given clearest expression to this conception. 
He is therefore most akin to Minucius (see chap. I.). Here monotheism is desig- 
nated as the naOahnui Si!-tz which has fallen into oblivion through bad habit; for 

11; sTiVwJo-n- sAijSfia; t^rnr/ac tb Tijs sis riv Sua xai Tavraiv hssxiviri. Accord- 
ing to litis, then, only an awakening is required. 
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it; at least it is uncertain whether they even attained a know- 
ledge of fragments of the truth by their own independent efforts. l 
But it is certain that many seeming truths in the writings of 
the philosophers were imitations of the truth by evil demons. 
This is the origin of all polytheism, which is, moreover, to some 
extent an imitation of Christian institutions. (5) The confession 
of Christ is simply included in the acknowledgment of the wis- 
dom of the prophets; the doctrine of the truth did not receive 
a new content through Christ; he only made it accessible to 
the world and strengthened it (victory over the demons ; special 
features ackowledged by Justin and Tertullian). (6) The practical 
test of Christianity is first contained in the fact that all persons 
are able to grasp it, for women and uneducated men here become 
veritable sages ; jgecondly in the fact thatlthas the power of producing 
a holy life, and of overthrowing the tyranny of the demons] In 
the Apologists, therefore, Christianity served itself heir to antiquity, 
i.e., to the result of the monotheistic knowledge and ethics of the 
Greeks: v O<rx oZv irxpx 7rx<ri3cxhu$ slpyrxi, v^im TuvXpurTixvuv €<rri " 
(Justin, Apol. II. 13). It traced its origin back to the beginning of the 
world. Everything true and good which elevates mankind springs 
from divine revelation, and is at the same time genuinely human, 
because it is a clear expression of what man finds within him 
and of his destination (Justin, Apol. I. 46: 01 (jlstx Koyov @iu<rxvT€g 

XpKTTlXVOl £/07, KXV xtsOl €V0fll(7tij(7XV 9 0J0V €V r 'EAAJJ07 fth ^UKpXTijg 

xx) 'Hpxxteirog kx) 01 ofioioi xvrolg, ev (2xp(3apoig Sf 'Afipxxft k.t.A., 
"those that have lived with reason are Christians, even though 
they were accounted atheists, such as Socrates and Heraclitus 
and those similar to them among the Greeks, and Abraham etc. 
among the barbarians"). But everything true and good is 
Christian, for Christianity is nothing else than the teaching of 
revelation. No second formula can be imagined in which the 
claim of Christianity to be the religion of the world is so power- 
fully expressed (hence also the endeavour of the Apologists to 

1 But almost all the Apologists acknowledged that heathendom possessed 
prophets. They recognise these in the Sibyls and the old poets. The author of 
the work "de Monarchia" expressed the most pronounced views in regard to this. 
Hennas (Vis. II. 4), however, shows that the Apologists owed this notion also to 
an idea that was widespread among Christian people. 
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reconcile Christianity and the Empire), nor, on the other hand, 
can we conceive of one where the specific content of traditional 
Christianity is so thoroughly neutralised as it is here. But the 
really epoch-making feature is the fact that the intellectual 
culture of mankind now appears reconciled and united with 
religion. The "dogmas" are the expression of this. Finally, 
these fundamental presuppositions also result in a quite definite 
idea of the essence of revelation and of the content of reason. 
The essence of revelation consists in its form: it is divine com- 
munication through a miraculous inward working. All the media 
of revelation are passive organs of the Holy Spirit (Athenag. 
Supplic. 7; Pseudo-Justin, Cohort. 8; Justin, Dialogue 115. 7; 
Apol. I. 31, 33, 36; etc.; see also Hippolytus, de Christo et 
Antichr. 2). These were not necessarily at all times in a state 
of ecstasy, when they received the revelations; but they were 
no doubt in a condition of absolute receptivity. The Apologists 
had no other idea of revelation. What they therefore viewed 
as the really decisive proof of the reality of revelation is the 
prediction of the future, for the human mind does not possess 
this power. It was only in connection with this proof that the 
Apologists considered it important to show what Moses, David, 
Isaiah, etc., had proclaimed in the Old Testament, that is, these 
names have only a chronological significance. This also explains 
their interest in a history of the world, in so far as this interest 
originated in the effort to trace the chain of prophets up to the 
beginning of history, and to prove the higher antiquity of re- 
vealed truth as compared with all human knowledge and errors, 
particularly as found among the Greeks (clear traces in Justin, ' 
first detailed argument inTatian). 3 If, however, strictly speaking, 
it is only the form and not the content of revelation that is 
supernatural in so far as this content coincides with that of 
reason, it is evident that the Apologists simply took the con- 
tent of the latter for granted and stated it dogmatically. So, 
whether they expressed themselves in strictly Stoic fashion or 
not, they all essentially agree in the assumption that true religion 

■ .See Justin, Apol. I. 31, Dial. 7, p. 30 etc. 
» See Tatian, c. 31 ff. 
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and morality are the natural content of reason. Even Tatian 
forms no exception, though he himself protests against the idea. 

3. The doctrines of Christianity as the revealed 

and rational religion. 

The Apologists frequently spoke of the doctrines or "dogmas" 
of Christianity; and the whole content of this religion as philo- 
sophy is included in these dogmas. x According to what we have 
already set forth there can be no doubt about the character of 

1 In the New Testament the content of the Christian faith is now here designated 
as dogma. In Clement (I. II.), Hernias, and Polycarp the word is not found at all ; 
yet Clement (I. 20. 4, 27. 5) called the divine order of nature rh dedoypxTio-pevet 
vtq @eov. In Ignatius (ad Magn. XIII. 1) we read: a-TrovSJ^ers oZv fieficaaQvjvat 
iv to7q $6yixcca-(v roV xvpiov xett r&v faoo-TtAm, but $6y puree here exclusively mean 
the rules of life (see Zahn on this passage), and this is also their signification in 
Aid*x4 XI. 3. In the Epistle of Barnabas we read in several passages (I. 6 : IX. 7 : 
X. I, 9 f.) of "dogmas of the Lord"; but by these he means partly particular 
mysteries, partly divine dispensations. Hence the Apologists are the first to apply 
the word to the Christian faith, in accordance with the language of philosophy. 
They are also the first who employed the ideas Uohoytiv and UoKoyiet. The latter 
word is twice found in Justin (Dial. 56) in the sense of "aliquemnominaredeum". 
In Dial. 113, however, it has the more comprehensive sense of "to make religio- 
scientific investigations". Tatian (10) also used the word in the first sense; on the 
contrary he entitled a book of which he was the author " irpb% touq ixo^vctphov^ 
ra *ep} Geov" and not "*•/>$$ rove 6so^oyoGvra^\ In Athenagoras (Suppl. 10) 
theology is the doctrine of God and of all beings to whom the predicate " Deity " 
belongs (see also 20, 22). That is the old usage of the word. It was thus em- 
ployed by Tertullian in ad nat. II. 1 (the threefold division of theology; in II. 2,3 
the expression "theologia physica, mythica" refers to this); Cohort, ad Gr. 3, 22. 
The anonymous writer in Eusebius (H. E. V. 28. 4, 5) is instructive on the point 
Brilliant demonstrations of the ancient use of the word "theology" are found in 
Natorp, Thema und Disposition der aristotelischen Metaphysik (Philosophische 
Monatshefte, 1887, Parts I and 2, pp. 55 — 64). The title "theology", as applied to 
a philosophic discipline, was first used by the Stoics; the old poets were previously 
called "theologians", and the "theological" stage was the prescientific one which 
is even earlier than the "childhood" of "physicists" (so Aristotle speaks throughout). 
To the Fathers of the Church also the old poets are still ol ic»Kouoi dsoktyoi. But 
side by side with this we have an adoption of the Stoic view that there is also a 
philosophical theology, because the teaching of the old poets concerning the gods 
conceals under the veil of myth a treasure of philosophical truth. In the Stoa arose 
the "impossible idea of a c theology' which is to be philosophy, that is, knowledge 
based on reason, and yet to have positive religion as the foundation of its certainty." 
The Apologists accepted this, but added to it the distinction of a tooo-pixy and 
QgohoytKy cofyiot. 
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Christian dogmas. They are the rational truths, revealed by the 
prophets in the Holy Scriptures, and summarised in Christ 
(XpKTTog hiyoq kx) vo(ioq), which in their unity represent the divine 
wisdom, and the recognition of which leads to virtue and eternal 
life. The Apologists considered it their chief task to set forth 
these doctrines, and hence they can be reproduced with all 
desirable clearness. The dogmatic scheme of the Apologists 
may therefore be divided into three component parts. These 
are : (A) Christianity viewed as monotheistic cosmology (God as 
the Father of the world) ; (B) Christianity as the highest morality 
and righteousness; (God as the judge who rewards goodness and 
punishes wickedness); (C) Christianity regarded as redemption 
(God as the Good One who assists man and rescues him from 
the power of the demons). * Whilst the first two ideas are 
expressed in a clear and precise manner, it is equally true that 
the third is not worked out in a lucid fashion. This, as will 
afterwards be seen, is, on the one hand, the result of the Apol- 
ogists' doctrine of freedom, and, on the other, of their inability 
to discover a specific significance for the person of Christ within 
the sphere of revelation. Both facts again are ultimately to be 
explained from their moralism. 

The essential content of revealed philosophy is viewed by the 
Apologists (see A, B) as comprised in three doctrines. 2 First, 
there is one spiritual and inexpressibly exalted God, who is 
Lord and Father of the world. Secondly, he requires a holy 
life. Thirdly, he will at last sit in judgment, and will reward 
the good with immortality and punish the wicked with death. 
The teaching concerning God, virtue, and eternal reward is traced 
to the prophets and Christ; but the bringing about of a virtuous 

1 Christ has a relation to all three parts of the scheme, (1) as h6yo$\ (2) as 
v6(J.o$, vofJtoUrti^ and xptrJQ ; (3) as $t$&o-KccAo<; and a-unljp. 

2 In the reproduction of the apologetical theology historians of dogma have 
preferred to follow Justin; but here they have constantly overlooked the fact that 
Justin was the most Christian among the Apologists, and that the features of his 
teaching to which particular value is rightly attached, are either not found in the 
others at all (with the exception of Tertullian), or else in quite rudimentary form. 
It is therefore proper to put the doctrines common to all the Apologists in the 
foreground, and to describe what is peculiar to Justin as such, so far as it agrees 
with New Testament teachings or contains an anticipation of the future tenor of 
dogma. 
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life (of righteousness) has been necessarily left by God to men 
themselves ; for God has created man free, and virtue can only 
be acquired by man's own efforts. The prophets and Christ are 
therefore a source of righteousness in so far as they are teachers. 
But as God, that is, the divine Word (which we need not here 
discuss) has spoken in them, Christianity is to be defined as the 
Knowledge of God, mediated by the Deity himself, and as a 
virtuous walk in the longing after eternal and perfect life with 
God, as well as in the sure hope of this imperishable reward. 
By knowing what is true and doing what is good man becomes 
righteous and a partaker of the highest bliss. This knowledge, 
which has the character of divine instruction, l rests on faith in 
the divine revelation. This revelation has the nature and power 
of redemption in so far as the fact is undoubted that without 
it men cannot free themselves from the tyranny of the demons, 
whilst believers in revelation are enabled by the Spirit of God 
to put them to flight. Accordingly, the dogmas of Christian 
philosophy theoretically contain the monotheistic cosmology, and 
practically the rules for a holy life, which appears as a renuncia- 
tion of the world and as a new order of society. 3 The goal 
is immortal life, which consists in the full knowledge and con- 
templation of God. The dogmas of revelation lie between the 
cosmology and ethics; they are indefinitely expressed so far as 
they contain the idea of salvation; but they are very precisely 
worded in so far as they guarantee the truth of the cosmology 
and ethics. 

I. The dogmas which express the knowledge of God and the 
world are dominated by the fundamental idea that the world as the 
created, conditioned, and transient is contrasted with something 

1 Cicero's proposition (de nat. deor. II. 66. 167): "nemo vir magnus sine aliquo 
afflatu divino unquam fuit," which was the property of all the idealistic philoso- 
phers of the age, is found in the Apologists reproduced in the most various forms 
(see, e.g.^ Tatian 29). That all knowledge of the truth, both among the prophets 
and those who follow their teaching, is derived from inspiration was in their eyes 
a matter of certainty. But here they were only able to frame a theory in the 
case of the prophets; for such a theory strictly applied to all would have threatened 
the spontaneous character of the knowledge of the truth. 

3 Justin, Apol. I. 3: 'HpZrepov ovv 'ipyov xact fitov xett ^afljf^rwv rijv lirirKstyiv 
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self-existing, unchangeable and eternal, which is the first cause 
of the world. This self-existing Being has none of the attributes 
which belong to the world; hence he is exalted above every name 
and has in himself no distinctions. This implies, first, the unity 
and uniqueness of this eternal Being; secondly, his spiritual 
nature, for everything bodily is subject to change; and, finally, 
his perfection, for the self-existent and eternal requires nothing. 
Since, however, he is the cause of all being, himself being un- 
conditioned, he is the fulness of all being or true being itself 
(Tatian 5 : xxQb ttxtx tvVttfAlf opxrav ri y.x) xipxmv xvrbg uirStr- 
tXffl y,v, sbv xiit$ tx ttxvtx). As the living and spiritual Being 
he reveals himself in free creations, which make known his 
omnipotence and wisdom, i.e., his operative reason. These creations 
are, moreover, a proof of the goodness of the Deity, for they 
can be no result of necessities, in so far as God is in himself 
perfect. Just because he is perfect, the Eternal Essence is also 
the Father of all virtues, in so far as he contains no admixture 
of what is defective. These virtues include both the goodness 
which manifests itself in his creations, and the righteousness 
which gives to the creature what belongs to him, in accordance 
with the position he has received. On the basis of this train 
of thought the Apologists lay down the dogmas of the monarchy 
of God (rvv ohm to fj.3vxp%txa'j); his supramundaneness (to xppyjTov, 

TO XV(X$pXTTW, TO XX&pyjTW, TO AXXTX^7TT0V, TO XTripiVOYITQV, TO 

xsxiyxpiTOV, ri xsvptfii^xorov, to x-jexSrwiTov; see Justin, Apol, 
II. 6; Theoph. I. 3); his unity («?©«';) ; his having no beginning 
{xvxp%sc, art xyhyTOg); his eternity and unchangeable ness (xvxh- 
MluTM xxSoti xSx-jxto;); his perfection (riktttt)', his need of 
nothing (*s?W>«fc); his spiritual nature (irveuftx Qedz); his 
absolute causality (xvto; vTrxpzw T6V ttxvto; 1} -jTroTTx/rii:, the 
motionless mover, see Aristides c. 1); his creative activity 
(jct/Vtsj? tBv xxvtuv); his sovereignty {Smtto'tik tuv Shuv); his 
fatherhood [ttxtvip Hix to elvxi xuThv irpo t&j £';,av) his reason- 
power (God as koyoq, wSfc irvsuptx, o-o$>1x); his omnipotence 
(TrxvTox.pxTz>p oTi xiitoc tx j7xvtx Kpurel xx'i lfAmpt&%&); his 
righteousness and goodness (trjcrij; x>j? itxxteruvy,? xx'i xzv&v tuv 
xistuv xpV)TTOT»is). These dogmas are set forth by one Apologist 
in a more detailed, and by another in a more concise form, 
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but three points are emphasised by all. First, God is primarily 
to be conceived as the First Cause. Secondly, the principle of 
moral good is also the principle of the world. Thirdly, the 
principle of the world, that is, the Deity, as being the immortal 
and eternal, forms the contrast to the world which is the transient. 
In the cosmology of the Apologists the two fundamental ideas 
are that God is the Father and Creator of the world, but that, 
as uncreated and eternal, he is also the complete contrast to it. ' 
These dogmas about God were not determined by the Apol- 
ogists from the standpoint of the Christian Church which is 
awaiting an introduction into the Kingdom of God; but were 
deduced from a contemplation of the world on the one hand 
(see particularly Tatian, 4; Theophilus, I. 5, 6), and of the 
moral nature of man on the other. But, in so far as the latter 
itself belongs to the sphere of created things, the cosmos is the 
starting-point of their speculations. This is everywhere dominated 
by reason and order;" it bears the impress of the divine Logos, 
and that in a double sense. On the one hand it appears as 
the copy of a higher, eternal world, for if we imagine transient 
and changeable matter removed, it is a wonderful complex of 
spiritual forces ; on the other it presents itself as the finite pro- 
duct of a rational will. Moreover, the matter which lies at its 
basis is nothing bad, but an indifferent substance created by 
God, * though indeed perishable. In its constitution the world 
is in every respect a structure worthy of God. 4 Nevertheless, 
according to the Apologists, the direct author of the world was 
not God, but the personified power of reason which they per- 

1 See the exposition of the doctrine of God in Ari-tidts with the conclusion 
found in nil the Apologist ■>, that Cod requires no offerings and presents. 

a Even Tatian says in C. 19: Ko'tjUOU plv yiif i KaTxrmvti xxh$, ro StiviivTy 
itohh tvfix ipaCAoB. 

* Tatian 5; OCtc fctap%a* ij l>'Ai) xx$£-zep 6 &toz, oiSi Six to anapx " "^ *»"} 
IraSuuaiiei t5 0fS- ys»vi(T->i Si xxi ou% iiei toS SAAou ytyo-zulx- fio'vev St ilea 
roi xirruv SwtiwpyoC Tpo0fj3*>f /«»>). 12. Even Justin does not seem to have 
taught otherwise, though that is not quite certain; see Apol. I. 10, 59. 64. 67: 
IL 6. Theophilus I. 4: II. 4, io, 13 says very plainly: t% out gyrto rx wivrx 
l*efif«> .... t! Si fiiya, el i StS? i% iliroxt ipi Hf* SX11S iirofti to* xosjioi 

4 Hence the knowledge of God and the right knowledge of the 
most closely connected; see Tatian 27: ij Qecii xxtz!.ii$ii$ tfv 'e'jja fffpi 
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ceived in the cosmos and represented as the immediate source 
of the universe. The motive for this dogma and the interest 
in it would be wrongly determined by alleging that the Apol- 
ogists purposely introduced the Logos in order to separate God 
from matter, because they regarded this as something bad. 
This idea of Philo's cannot at least have be;n adopted by them 
as the result of conscious reflection, for it does not agree with 
their conception of matter; nor is it compatible with their idea 
of God and their belief in Providence, which is everywhere 
firmly maintained. Still less indeed can it be shown that they 
were all impelled to this dogma from their view of Jesus Christ, 
since in this connection, with the exception of Justin and Ter- 
tullian, they manifested no specific interest in the incarnation 
of the Logos in Jesus. The adoption of the dogma of the 
Logos is rather to be explained thus: (1) The idea of God, 
derived by abstraction from the cosmos, did indeed, like that of 
the idealistic philosophy, involve the element of unity and spirit- 
uality, which implied a sort of personality; but the fulness of all 
spiritual forces, the essence of everything imperishable were 
quite as essential features of the conception; for in spite of the 
transcendence inseparable from the notion of God, this idea was 
neverthless meant to explain the world. ' Accordingly, they 
required a formula capable of expressing the transcendent and 
unchangeable nature of God on the one hand, and his fulness 
of creative and spiritual powers on the other. But the latter 
attributes themselves had again to be comprehended in a unity, 
because the law of the cosmos bore the appearance of a har- 
monious one. From this arose the idea of the Logos, and in- 
deed the latter was necessarily distinguished from God as a 
separate existence, as soon as the realisation of the powers 
residing in God was represented as beginning. The Logos is 
the hypostasis of the operative power of reason, which at once 
preserves the unity and iinchangeabicness of God in spite of the 
exercise of the powers residing in him, and renders this very 
exercise possible. (2) Though the Apologists believed in the 
divine origin of the revelation given to the prophets, on which 

of Taliaii's Oration is specially ipstruc- 
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all knowledge of truth is based, they could nevertheless not be 
induced by this idea to represent God himself as a direct actor. 
For that revelation presupposes a speaker and a spoken word; 
but it would be an impossible thought to make the fulness of 
all essence and the first cause of all things speak. The Deity 
cannot be a speaking and still less a visible person, yet 
according to the testimony of the prophets, a Divine Person 
was seen by them. The Divine Being who makes himself known 
on earth in audible and visible fashion can only be the Divine 
Word. As, however, according to the fundamental view of the 
Apologists the principle of religion, i.e., of the knowledge of 
the truth, is also the principle of the world, so that Divine 
Word, which imparts jbhe right knowledge of the world, must 
be identical with the Divine Reason which produced the world 
itself. In other words, the Logos is not only the creative Reason 
of God, but also his revealing Word. This explains the motive 
and aim of the dogma of the Logos. We need not specially 
point out that nothing more than the precision and certainty 
of the Apologists' manner of statement is peculiar here; the 
train of thought itself belongs to Greek philosophy. But that 
very confidence is the most essential feature of the case; for 
in fact the firm belief that the principle of the world is also 
that of revelation represents an important early-Christian idea, 
though indeed in the form of philosophical reflection. To the 
majority of the Apologists the theoretical content of the Chris- 
tian faith is completely exhausted in this proposition. They re- 
quired no particular Christology, for in every revelation of God 
by his Word they already recognised a proof of his existence 
not to be surpassed, and consequently regarded it as Chris- 
tianity in nuce. l But the fact that the Apologists made a dis- 
tinction in thesi between the prophetic Spirit of God and the 
Logos, without being able to make any use of this distinction, 

1 According to what has been set forth in the text it is incorrect to assert that 
the Apologists adopted the Logos doctrine in order to reconcile monotheism with 
the divine honours paid to the crucified Christ. The truth rather is that the Logos 
doctrine was already part of their creed before they gave any consideration to the 
person of the historical Christ, and vice versd Christ's right to divine honours was 
tu them a matter of certainty independently of the Logos doctrine. 
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is a very clear instance of their dependence on the formulae of 
the Church's faith. Indeed their conception of the Logos con- 
tinually compelled them to identify the Logos and the Spirit, 
just as they not unfrequently define Christianity as the belief 
in the true God and in his Son, without mentioning the Spirit. * 
Further their dependence on the Christian tradition is shown in 
the fact that the most of them expressly designated the Logos 
as the Son of God. 2 

The Logos doctrine of the Apologists is an essentially unanimous 

1 We find the distinction of Logos (Son) and Spirit in Justin, Apol. I. 5, and 
in every case where he quotes formulae (if we are not to assume the existence of 
interpolation in the text, which seems to me not improbable ; see now also Cramer 
in the Theologische Studien, 1893. pp. 17 ff., 138 ff.). In Tatian 13 fin. the Spirit 
is represented as 6 $i&kovo$ rov ireirovQoroq ®eoC. The conception in Justin, Dial. 
116, is similar. Father, Word, and prophetic Spirit are spoken of in Athenag. 10. 
The express designation rptecQ is first found in Theophilus (but see the Excerpta 
ex Theodoto); see II. 15: etf rpe7q wipou rvnot hvfr t%$ rpiocoo;, roV GsoO 
ttcct rov K6yov eivroV km Tifc a-oQfecQ u.vrov\ see II. 10, 18. But it is just in 
Theophilus that the difficulty of deciding between Logos and Wisdom appears 
with special plainness (II. 10). The interposition of the host of good angels be- 
tween Son and Spirit found in Justin, Apol. I. 5 (see Athenag.), is exceedingly 
striking. We have, however, to notice, provided the text is right, (1) that this inter- 
position is ouly found in a single passage, (2) that Justin wished to refute the 
reproach of oAsqt^ (3) that the placing of the Spirit after the angels does not 
necessarily imply a position inferior to theirs, but merely a subordination to the 
Son and the Father common to the Spirit and the angels, (4) that the good angels 
were also invoked by the Christians, because they were conceived as mediators 
of prayer (see my remark on I. Clem, ad Corinth. LVL 1); they might have found 
a place here just for this latter reason. On the significance of the Holy Spirit in 
the theology of Justin, see Zahn's Marcellus of Ancyra, p. 228: "If there be any 
one theologian of the early Church who might be regarded as depriving the Holy 
Spirit of all scientific raison d'etre at least on the ground of having no distinc- 
tive^) activity, and the Father of all share in revelation, it is Justin." We cannot 
at bottom say that the Apologists possessed a doctrine of the Trinity. 

2 To Justin the name of the Son is the most important; see also Athenag. 10. 
The Logos had indeed been already called the Son of God by Philo, and Celsus 
expressly says (Orig., c. Cels. II. 31); u If according to your doctrine the Word 
is really the Son of God then we agree with you;" but the Apologists are the 
first to attach the name of Son to the Logos as a proper designation. If, however, 
the Logos is intrinsically the Son of God, then Christ is the Son of God, not 
because he is the begotten of God in the flesh (early Christian), but because the 
spiritual being existing in him is the antemundane reproduction of God (see 
Justin, Apol. II. 6: 6 do; roC TrecrpbQ kxI &ioV t 6 pdvos AtyopevoQ Kvptu$ vi6q)— a 
momentous expression. 

'4 
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one. Since God cannot be conceived as without reason, xkoyoc, 
but as the fulness of all reason, 1 he has always Logos in him- 
self. This Logos is on the one hand the divine consciousness 
itself, and on the other the power (idea and energy) to which 
the world is due ; he is not separate from God, but is contained 
in his essence. 2 For the sake of the creation God produced 
(sent forth, projected) the Logos from himself, that is, he en- 
gendered 8 him from his essence by a free and simple act of 
will (®soq ix <deov TrsCpvscdg ef; exvrov. Dial. 61). Then for the 
first time the Logos became a hypostasis separate from God, 
or, in other words, he first came into existence; and, in virtue 
of his origin, he possesses the following distinctive features : 4 

1 Athenag., io; Tat i an, Orat. 5. 

8 The clearest expression of this is in Tatian 5, which passage is also to be 
compared with the following: 0sc$ 5 V * v *PZy> r % v ^ *PZ*I V &6yov Ivvxptv 
7rctpsiAvf<pct(iEv. *0 yxp ^6vx6r^ r&v tfAwv, xvto*q V7rxp%a)v T0 $ ^"ccvt^q m vk6vtxvi^ 
xxtx ph rijv [uj$g7ra ysyev^fiiv^y Trottjo-tv (xbvoc vjv xotlb $s tt&o-x dvvxptQ, 6pxTc5v 
rs xxt xop&rwv xvrh<; virda-rxa-tQ %v> rvv ocvt& tx k&vtx' rvv cci/rSi $ix Aoytxfjc 
$ woe peat; olvtqc, xxi 6 &6yo<;, oq %v hv ctvT&, vTreo-ryo-g. QshyfMXTt $1 t*jq xttA6t)itog 
xvtoV Tpo7r>j$& x6yo<i' 6 $h Xoyo^ bv xxtx xsvoO %(apfox^ 'ipyov Trpurdroxov rov 
. irecTpb$ ytverat. ToCtov 7o-(xev roC x6<t(mov rijv xpxifv. Teyove &e xxtx fx€pi<r(x6v, 
ov xxtx xttoxotijv' to yxp uTTorptitev roC irparov Kexwpto-Tetty to H (j,epi<rtev 
otnovofjifxs T)}v xYperiv npoo-Actfidv ovx ev$sx tov fflev /fatfyr txi TrgTrdufxev. "flrirgp 
yxp ocxo fiixt; $x$oq xvxtftstxi fikv Trvpx xoAAa, tyj$ $% irpuTifQ $x$b$ $ix t*}v 
%\&\>i'j tuv o'eAAav $x$c3v ovx \Kxttovtxi to <pfi$ y outco xxt 6 Koyo$ TrpoeAQ&v ex 
tvjq toV irxTpbG dvv&peaQ ovx 'xXoyov wsirofyxe t$v ysyswyxorx. In the identifi- 
cation of the divine consciousness, that is, the power of God, with the force to 
which the world is due the naturalistic basis of the apologetic speculations is 
most clearly shown. Cf. Justin, Dial. 128, 129. 

3 The word "beget" (ysvvxv) is used by the Apologists, especially Justin, be- 
cause the name "Son" was the recognised expression for the Logos. No doubt 
the words e%epevyea-Qxt y irpop&htea-Qxt) irpoipxeo-Oxt, 7cpow\i$xv and the like express 
the physical process more exactly in the sense of the Apologists. On the other 
hand, however, ysvvSv appears the more appropriate word in so far as the relation 
of the essence of the Logos to the essence of God is most clearly shown by the 
name "Son". 

4 None of the Apologists has precisely defined the Logos idea. Zahn, I.e., 
p. 233, correctly remarks: "Whilst the distinction drawn between the hitherto 
unspoken and the spoken word of the Creator makes Christ appear as the 
thought of the world within the mind of God, yet he is also to be something 
real which only requires to enter into a new relation to God to become an active 
force. Then again this Word is not to be the thought that God thinks, but the 
thought that thinks in God. And again it is to be a something, or an Ego, in 
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(i) The inner essence of the Logos is identical with the essence 
of God himself; for it is the product of self-separation in God, 
willed and brought about by himself. Further, the Logos is not 
cut off and separated from God, nor is he a mere modality in 
him. He is rather the independent product of the self-unfolding 
of God (eixovofiix), which product, though it is the epitome of 
divine reason, has nevertheless not stripped the Father of this 
attribute. The Logos is the revelation of God, and the visible 
God. Consequently the Logos is really God and Lord, i.e., he 
possesses the divine nature in virtue of his essence. The Apol- 
ogists, however, only know of one kind of divine nature and 
this is that which belongs to the Logos. (2) From the moment 
when he was begotten the Logos is a being distinct from the 
Father; he is ip4ft$ irepov ri, Qtit erepac, ®esg ietirtpof 1" some- 
thing different in number, another God, a second God.") But 
his personality only dates from that moment. " Fuit tempus, 
cum patri filius non fuit," (" there was a time when the Father 
had no Son", so Tertullian, adv. Hermog. 3). The }.iyiig TrpoCpop- 
ty.6q is for the first time a hypostasis distinct from the Father, 
the Xoyog evlixSsTog is not. * (3) The Logos has an origin, the 
Father has not; hence it follows that in relation to God the 
Logos is a creature; he is the begotten, that is, the created 
God, the God who has a beginning. Wherefore in rank he is 
below God (h ZsuTtpq. z&P x — ^pjtiqos tto's, " in the second place, 

God's thinking essence, which enters into reciprocal intercourse with something 
else in God; occasionally also the reason of God which is in a stale of active 
exercise ami uNiou; wl:i..-!i !:..■ v.i.ul 1 n ,■ i:.\. i '■ i- '.•■■..-.■.: .! ■.-■. iiivr 

uncertainty it appears to me a very dubious proceeding to differentiate the con- 
ceptions of the Logos in Justin, Athenagoras, Tatian, and Theophilus, as is usually 
done. If we consider that no Apologist wrote a special treatise on the Logos, 
that Tatian (c. 5) is really the only one from whom we have any precise state- 
ments, and that tlie elements of the conception are the same in all, it appears in- 
advisable to lay so great stress on the difference as Znhn, for instance, has done 
in the book already referred to, p. 232 f. Hardly any real difference can have 
eiisted between Justin, Talian. and 'nie<j]i!iilu» in the Logos doctrine proper. On 
the other hand Athenagoras certainly seems to have tried to eliminate the appear- 
ance of the Logos in time, and to emphasise the eternal nature of the divine 
relationships, williuul, however, reacliiiiR ilit* position which lreiiKus look up here. 
1 This distinction is only found in Theophilus (If. 10): but the idea exists in 
Tatian and probably also in Justin, though it is uncertain whether Justin regarded 
the Logos as having any sort of being before the moment of his begetting. 
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and a second God "), the messenger and servant of God. The 
subordination of the Logos is not founded on the content of 
his essence, but on his origin. In relation to the creatures, 
however, the Logos is the ctpx^ly i.e-> not only the beginning but 
the principle of the vitality and form of everything that is to 
receive being. As an emanation (the begotten) he is distinguished 
from all creatures, for he alone is the Son ; * but, as having a 
beginning, he again stands on a level with them. Hence the 
paradoxical expression, epyov TpooTorojcov tqv warpis (" first be- 
gotten work of the Father "), is here the most appropriate 
designation. (4) In virtue of his finite origin, it is possible 
and proper for the Logos to enter into the finite, to act, to speak, 
and to appear. As he arose for the sake of the creation of the 
world, he has the capacity of personal and direct revelation 
which does not belong to the infinite God ; nay, his whole 
essence consists in the very fact that he is thought, word, and 
deed. Behind this active substitute and vicegerent, the Father 
stands in the darkness of the incomprehensible, and in the 
incomprehensible light of perfection as the hidden, unchangeable 
God. 8 

With the issuing forth of the Logos from God began the 
realisation of the idea of the world. The world as xwpog 
voyroq is contained in the Logos. But the world is material 
and manifold, the Logos is spiritual and one. Therefore the 

1 Justin, Apol. II. 6., Dial. 61. The Logos is not produced out of nothing, like 
the rest of the creatures. Yet it is evident that the Apologists did not yet sharply 
and precisely distinguish between begetting and creating, as the later theologians 
did; though some of them certainly felt the necessity for a distinction. 

8 All the Apologists tacitly assume that the Logos in virtue of his origin has 
the capacity of entering the finite. The distinction which here exists between 
Father and Son is very pregnantly expressed by Tertullian (adv. Marc. II. 27): 
"Igitur quaecumque exigitis deo digna, habebuntur in patre invisibili incongressibilique 
et placido et, ut ita dixerim, philosophorum deo. Quaecumque autem ut indigna 
reprehenditis deputabuntur in filio et viso et audito et congresso, arbitro patris et 
ministro." But we ought not to charge the Apologists with the theologoumenon 
that it was an inward necessity for the Logos to become man. Their Logos hovers, 
as it were, between God and the world, so that he appears as the highest creature, 
in so far as he is conceived as the production of God; and again seems to be 
merged in God, in so far as he is looked upon as the consciousness and spiritual 
force of God. To Justin, however, the incarnation is irrational, and the rest of the 
Greek Apologists are silent about it. 
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Logos is not himself the world, but he is its creator and in a 
certain fashion its archetype. Justin and Tatian used the ex- 
pression "beget" (yevjxv) for the creation of the world, but in 
connections which do not admit of any importance being attached 
to this use. The world was created out of nothing after a host 
of spirits, as is assumed by most Apologists, had been created 
along with heaven, which is a higher, glorious world. The 
purpose of the creation of the world was and is the production 
of men, i.e., beings possessed of soul and body, endowed with 
reason and freedom, and therefore made in the image of God; 
beings who are to partake of the blessedness and perfection of 
God. Everything is created for man's sake, and his own creation 
is a proof of the goodness of God. As beings possessed of 
soul and body, men are neither mortal nor immortal, but cap- 
able either of death or immortality. ' The condition on which 
men can attain the latter introduces us to ethics. The doctrines, 
that God is also the absolute Lord of matter ; that evil cannot 
be a quality of matter, but rather arose in time and from the 
free decision of the spirits or angels; and finally that the world 
will have an end, but God can call the destroyed material into 
existence, just as he once created it out of nothing, appear in 
principle to reconcile the dualism in the cosmology. We have 
the less occasion to give the details here, because they are 
known from the philosophical systems of the period, especially 
Philo's, and vary in manifold ways. All the Apologists, how- 
ever, are imbued with the idea that this knowledge of God and 
the world, the genesis of the Logos and cosmos, are the most 
essential part of Christianity itself. : This conception is really 
not peculiar to the Apologists: in the second century the great 
majority of Christians, in so far as they reflected at all, re- 

1 The most of the Apologists argue against the conception of [he natural immortality 
of the human soul; see Tatiau 13; Justin, Dial. 5; Thcoph. II. 27. 

3 The first chapter of Geaeaa mprestntcd to them the sum of all wisdom, and 
therefore of all Christianity. Perhaps Justin hail already written a commentary to 
the Hexaemeion (see my Teste uiid UntersuchunE«i I. 1, 2, p. 169 f.). It is certain 
that in the second century Rhodoa (Euseb., H. E. V. 13. 8), Theophilus (see his 
zed Book ad Autol.), Candidus, and Apion (Euseb., H. E. V. 17] composed such. 
The Gnostics also occupied themselves a great deal with Gen. I.— III.; see, t.g., 
Marcus in lien. I. 18. 
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garded the monotheistic explanation of the world as a main part 
of the Christian religion. The theoretical view of the world as 
a harmonious whole, of its order, regularity and beauty; the 
certainty that all this had been called into existence by an 
Almighty Spirit; the sure hope that heaven and earth will pass 
away, but will give place to a still more glorious structure, 
were always present, and put an end to the bright and gor- 
geously coloured, but phantastic and vague, cosmogonies and 
theogonies of antiquity. 

2. Their clear system of morality is in keeping with their 
relatively simple cosmology. In giving man reason and freedom 
as an inalienable possession God destined him for incorruptibility 
(aixvx<rix 9 aCptxptrix), by the attainment of which he was to become 
a being similar to God. * To the gift of imperishability God, 
however, attached the condition of man's preserving rx rijg 
Mxvxvixq ("the things of immortality "), i.e., preserving the 
knowledge of God and maintaining a holy walk in imitation of 
the divine perfection. This demand is as natural as it is just; 
moreover, nobody can fulfil it in man's stead, for an essential 
feature of virtue is its being free, independent action. Man 
must therefore determine himself to virtue by the knowledge 
that he is only in this way obedient to the Father of the world 
and able to reckon on the gift of immortality. The conception 
of the content of virtue, however, contains an element which 
cannot be clearly apprehended from the cosmology ; moral good- 
ness consists in letting oneself be influenced in no way by the 
sensuous, but in living solely, after the Spirit, and imitating the 
perfection and purity of God. Moral badness is giving way to 
any affection resulting from the natural basis of man. The 
Apologists undoubtedly believe that virtue consists negatively in 
man's renunciation of what his natural constitution of soul and 
body demands or impels him to. Some express this thought 

1 See Theophilus ad Aut. II. 27: E* yxp 6 Sets Mxvxrov rbv 'xvQpaiirov xtt* 
xpxfc fT$ToniK€i y &sbv xvrbv Treirotijxer irxXtv el Qvyrbv xvrbv ireiroiiJKti e$6xei %v 6 
QeoQ oiiTict; elvxt roG Qxvxrov xlroG. OVre oZv xQ&vxrov xvrbv snofyo-ev oVrs fzijv 
Qvyr6v> *AA& dexrtxbv xfJL^oripoav\ i'vx> et j fyy eni rx r%$ xQxvxcfxQ rtipvja-xQ rvjv 
evroAtjv roG ®eoG t pta-Qbv KopfonTxt irxp xvroG t$v xQxvxo-fxv kcci yivtjrxt ®s6q> si $* 
xZ rpxiry eTi rx roG Qxvxtov irp&yfixrx yexpxxodtrx^ roG &soC y xvrbq exvrfji cc/rio; 
jj roG dxv&rov. 
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in a more pregnant and unvarnished fashion, others in a milder 
way. Tatian, for instance, says that we must divest ourselves 
of the human nature within us; but in truth the idea is the 
same in all. The moral law of nature of which the Apologists 
speak, and which they find reproduced in the clearest and most 
beautiful way in the sayings of Jesus, ' calls upon man to raise 
himself above his nature and to enter into a corresponding union 
with his fellow-man which is something higher than natural 
connections. It is not so much the law of love that is to rule 
everything, for love itself is only a phase of a higher law ; it 
is the law governing the perfect and sublime Spirit, who, as 
being the most exalted existence 011 this earth, is too noble for 
the world. Raised already in this knowledge beyond time and 
space, beyond the partial and the finite, the man of God, even 
while upon the earth, is to hasten to the Father of Light. By equa- 
nimity, absence of desires, purity, and goodness, which are the 
necessary results of clear knowledge, he is to show that he has 
already risen above the transient through gazing on the imperish- 
able and through the enjoyment of knowledge, imperfect though 
the latter still be. If thus, a suffering hero, he has stood the 
test on earth, if he has become dead to the world, ! he may be 
sure that in the life to come God will bestow on him the gift 
of immortality, which includes the direct contemplation of God 
together with the perfect knowledge that flows from it. 3 
Conversely, the vicious man is given over to eternal death, and 
in this punishment the righteousness of God is quite as plainly 
manifested, as in the reward of everlasting life. 

3. While it is certain that virtue is a matter of freedom, it 

I See Justin, Apol, I. 14 ff. and the parallel passages 






See Tartm 
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3 Along with this the Apologists emphasise the resurrection of the flesh in the 
strongest way as the specific article of Christian ant id pat ion, and prove the pos- 
sibility of realising this irrational hope. Yet to the Apologists the ultimate ground 
of their trust in this eaily-Clniilian idea is their reliance on the unlimited omni- 
potence of God and this confidence is a proof of the vividness of their idea of htrc 
Nevertheless this conception assumes that in the other world there will be a 
of the flesh, which on this side the grave had to be overcome and regarded a 
lion- existent. A clearly chiliastic element is found only it 
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is just as sure that no soul is virtuous unless it follows the will 
of God, i.e., knows and judges of God and all things as they 
must be known and judged of; and fulfils the commandments 
of God. This presupposes a revelation of God through the 
Logos. A revelation of God, complete in itself and mediated 
by the Logos, is found in the cosmos and in the constitution 
of man, he being created in his Maker's image. * But exper- 
ience has shown that this revelation is insufficient to enable 
men to retain clear knowledge. They yielded to the seduction 
of evil demons, who, by God's sufferance, took possession of the 
world, and availed themselves of man's sensuous side to draw 
him away from the contemplation of the divine and lead him 
to the earthly. * The results of this temptation appeared in the 
facts that humanity as a whole fell a prey to error, was sub- 
jected to the bonds of the sensuous and of the demons, and 
therefore became doomed to death, which is at once a punish- 
ment and the natural consequence of want of knowledge of 

1 No uniform conception of this is found in the Apologists; see Wendt, Die 
Christliche Lehre von der menschlichen Vollkommenheit 1882, pp. 8 — 20. Justin 
speaks only of a heavenly destination for which man is naturally adapted. With 
Tatian and Theophilus it is different. 

8 The idea that the demon sovereignty has led to some change in the psychological 
condition and capacities of man is absolutely unknown to Justin (see Wendt, 1. c, 
p. 11 f., who has successfully defended the correct view in Engelhardt's" Das Chris- 
tenthum Justin's des Martyrers" pp. 92 f. 151. f. 266 f., against Stahlin, "Justin der 
Martyrer und sein neuester Beurtheiler" 1880, p. 16 f.). Tatian expressed a dif- 
ferent opinion, which, however, involved him in evident contradictions (see above, 
p. 191 ff.). The apologetic theology necessarily adhered to the two following pro- 
positions: (1) The freedom to do what is good is not lost and cannot be. This 
doctrine was opposed to philosophic determinism and popular fatalism. (2) The 
desires of the flesh resulting from the constitution of man only become evil when 
they destroy or endanger the sovereignty of reason. The formal liberum arbiti turn 
explains the possibility of sin, whilst its actual existence is accounted for by the 
desire that is excited by the demons. The Apologists acknowledge the universality 
of sin and death, but refused to admit the necessity of the former in order not to 
call its guilty character in question. On the other hand they are deeply imbued 
with the idea that the sovereignty of death is the most powerful factor in the per- 
petuation of sin. Their believing conviction of the omnipotence of God, as well as 
their moral conviction of the responsibility of man, protected them in theory from 
a strictly dualistic conception of the world. At the same time, like all who separate 
nature and morality in their ethical system, though in other respects they do not 
do so, the Apologists were obliged in practice to be dualists. 
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God. ' Hence it required fresh efforts of the Logos to free 
men from a state which is indeed in no instance an unavoid- 
able necessity, though a sad fact in the case of almost all. For 
very few are now able to recognise the one true God from 
the order of the universe and from the moral law implanted in 
themselves; nor can they withstand the power of the demons 
ruling in the world and use their freedom to imitate the virtues 
of God. Therefore the Almighty in his goodness employed 
new means through the Logos to call men back from the error 
of their ways, to overthrow the sovereignty of the demons upon 
earth, and to correct the disturbed course of the world before 
the end has yet come. From the earliest times the Logos (the 
Spirit) has descended on such men as preserved their souls 
pure, and bestowed on them, through inspiration, knowledge of 
the truth (with reference to God, freedom, virtue, the demons, 
the origin of polytheism, the judgment) to be imparted by them 
to others. These are his "prophets". Such men are rare among 
the Greeks (and according to some not found at all), but 
numerous among the barbarians, i.e., among the Jewish people. 
Taught by God, they announced the truth about him, and 
under the promptings of the Logos they also committed the 
revelations to writings, which therefore, as being inspired, are 
an authentic record of the whole truth. a To some of the most 
virtuous among them he himself even appeared in human form 
and gave directions. He then is a Christian, who receives and 
follows these prophetic teachings, that have ever been proclaimed 
afresh from the beginning of the world down to the present 
time, and are summed up in the Old Testament, Such a one 

> [>ealh is accounted the worst evil. When Theophilus (II. 26) represents it 
as a blessing, we miis.1 consider that he is arguing against Marcion. Polytheism 
is traced to the demons; they are accounted the authors of the fables about the 
gods; the shameful actions of the latter are partly the deeds of demons aod 
partly lies. 

! The Old Testament therefore is not primarily viewed as the book of prophecy 
or of preparation for Christ, but as the hook of the full revelation which c 
be surpassed. Io point of content the teaching of the prophets and of Christ is 
completely identical. The prophetical deiails in the Old Testament serve only Io 
attest the one truth. The Apologists confess that they were converted to Chris- 
tianity by reading the Old Testament. Cf. Justin's and Tatian 
haps Commodian (Instruct, t. ij is also be understood thus. 










2 1 8 HISTORY OF DOGMA [Chap. iv. 

is enabled even now to rescue his soul from the rule of the 
demons, and may confidently expect the gift of immortality. 

With the majority of the Apologists "Christianity " seems to 
be exhausted in these doctrines ; in fact, they do not even con- 
sider it necessary to mention ex professo the appearance of the 
Logos in Christ (see above, p. 189 flf.J. But, while it is certain 
that they all recognised that the teachings of the prophets 
contained the full revelation of the truth, we would be quite 
wrong in assuming that they view the appearance and history 
of Christ as of no significance. In their presentations some of 
them no doubt contented themselves with setting forth the most 
rational and simple elements, and therefore took almost no 
notice of the historical; but even in their case certain indica- 
tions show that they regarded the manifestation of the Logos 
in Christ as of special moment. l For the prophetic utterances, 
as found from the beginning, require an attestation, the prophetic 
teaching requires a guarantee, so that misguided humanity may 
accept them and no longer take error for truth and truth for 
error. The strongest guarantee imaginable is found in the fulfil- 
ment of prophecy. Since no man is able to foretell what is 
to come, the prediction of the future accompanying a doctrine 
proves its divine origin. God, in his extraordinary goodness, 
not only inspired the prophets, through the Logos, with the 
doctrines of truth, but has from the beginning put numerous 
predictions in their mouth. These predictions were detailed and 
manifold ; the great majority of them referred to a more pro- 
longed appearance of the Logos in human form at the end of 
history, and to a future judgment. Now, so long as the pre- 
dictions had not yet come to pass, the teachings of the pro- 
phets were not sufficiently impressive, for the only sure witness 
of the truth is its outward attestation. In the history of Christ, 

1 The Oratio of Tatian is very instructive in this respect. In this book he 
has nowhere spoken ex professo of the incarnation of the Logos in Christ; but 
in c. 13 fin. he calls the Holy Spirit" the servant of God who has suffered ", and 
in c. 21 init. he says: u we are not fools and do not adduce anything stupid, 
when we proclaim that God has appeared in human form." Similar expressions 
are found in Minucius Felix. In no part of Aristides' Apology is there any 
mention of the pre-Christian appearance of the Logos. The writer merely speaks 
of the revelation of the Son of God in Jesus Christ. 
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however, the majority of these prophecies were fulfilled in the 
most striking fashion, and this not only guarantees the fulfil- 
ment of the relatively small remainder not yet come to pass 
(judgment, resurrection), but also settles beyond all doubt the 
truth of the prophetic teachings about God, freedom, virtue, 
immortality, etc. In the scheme of fulfilment and prophecy 
even the irrational becomes rational ; for the fulfilment of a pre- 
diction is not a proof of its divine origin unless it refers to 
something extraordinary. Any one can predict regular occur- 
rences which always take place, Accordingly, a part of what 
was predicted had to be irrational. Every particular in the 
history of Christ has therefore a significance, not as regards the 
future, but as regards the past. Here everything happened 
"that the word "of the prophet might be fulfilled." Because the 
prophet had said so, it had to happen. Christ's destiny attests 
the ancient teachings of the prophets. Everything, however, 
depends on this attestation, for it was no longer the full truth 
that was wanting, but a convincing proof that the truth was a 
reality and not a fancy. ' But prophecy testifies that Christ is 
the ambassador of God, the Logos that has appeared in human 
form, and the Son of God. If the future destiny of Jesus is 
recorded in the Old Testament down to the smallest particular, 
and the book at the same time declares that this predicted 
One is the Son of God and will be crucified, then the paying 
of divine honours to this crucified man, to whom all the features 
of prophecy apply, is completely justified. The stage marked 
by Christ in the history of God's revelation, the content of 
which is always the same, is therefore the highest and last, 
because in it the " truth along with the proof" has appeared. 
This circumstance explains why the truth is so much more im- 
pressive and convinces more men than formerly, especially s 
Christ has also made special provision for the spread of the 

i We seldom receive an answer to ihe question as to why this or that parti- 
cular occurrence should have been prophesied. According to the ideas of the 
Apologists, however, we have hardly a right to put that question; for, since the 
value of the historical consists in its having been jut. liciL'.l. it- i-iiulcut is of no 
importance. The fact that Jesus finds the she-ass bound tu a vine (Justin, Apol. I. 
31} is virtually quite as important as his being born of a virgin. Both occur- 
rences attest the prophetic teachings of God, freedom, etc. 
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truth and is himself an unequalled exemplification of a virtuous 
life, the principles of which have now become known in the 
whole world through the spread of his precepts. 

These statements exhaust the arguments in most of the Apol- 
ogies; and they accordingly seem neither to have contemplated 
a redemption by Christ in the stricter sense of the word, nor 
to have assumed the unique nature of the appearance of the 
Logos in Jesus. Christ accomplished salvation as a divine teacher, 
that is to say, his teaching brings about the xXXxyvi and stx- 
vxywyvi of the human race, its restoration to its original destina- 
tion. This also seems to suffice as regards demon rule. Logically 
considered, the individual portions of the history of Jesus (of 
the baptismal confession) have no direct significance in respect 
to salvation. Hence the teachings of the Christians seem to 
fall into two groups having no inward connection, />., the pro- 
positions treating of the rational knowledge of God, and the 
predicted and fulfilled historical facts which prove those doctrines 
and the believing hopes they include. 

But Justin at least gave token of a manifest effort to combine 
the historical statements regarding Christ with the philosophical 
and moral doctrines of salvation and to conceive Jesus as 
the Redeemer. l Accordingly, if the Christian dogmatic of 
succeeding times is found in the connection of philosophical 
theology with the baptismal confession, that is, in the u scientific 
theology of facts", Justin is, in a certain fashion, the first framer 
of Church dogma, though no doubt in a very tentative way. 
(i) He tried to distinguish between the appearance of the Logos 
in pre-Christian times and in Christ; he emphasised the fact 
that the whole Logos appeared only in Christ, and that the 
manner of this appearance has no counterpart in the past. (2) 

1 la Justin's polemical works this must have appeared in a still more striking 
way. Thus we find in a fragment of the treatise TrpoQ Mocpxiwvcc, quoted by 
Irenaeus (IV. 6. 2), the sentence "unigenitus films venit ad nos, suum plasma 
in semetipsum recapitulans." So the theologoumenon of the recapitulatio per 
Christum already appeared in Justin. (Vide also Dial. c. Tryph. ioo.) If we 
compare Tertullian's Apologeticum with his Antignostic writings we easily see how 
impossible it is to determine from that work the extent of his Christian faith and 
knowledge. The same is probably the case, though to a less extent, with Justin's 
apologetic writings. 
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Justin showed in the Dialogue that, independently of the theo- 
logoumenon of the Logos, he was firmly convinced of the divinity 
of Christ on the ground of predictions and of the impression 
made by his personality. ' (3) hi addition to the story of the 
exaltation of Christ, Justin also emphasised other portions of his 
history, especially the death on the cross (together with baptism 
and the Lord's Supper) and tried to give them a positive 
significance. 1 He adopted the common Christian saying that 
the blood of Christ cleanses believers and men are healed through 
his wounds ; and he tried to give a mystic significance to the 
cross. (4) He accordingly spoke of the forgiveness of sins 
through Christ and confessed that men are changed, through 
the new birth in baptism, from children of necessity and ignorance 
into children of purpose and understanding and forgiveness of 
sins. ' Von Engelhardt has, however, quite rightly noticed that 
these are mere words which have nothing at all corresponding 
to them in the general system of thought, because Justin remains 
convinced that the knowledge of the true God, of his will, and 
of his promises, or the certainty that God will always grant 
forgiveness to the repentant and eternal life to the righteous, 
is sufficient to convert the man who is master of himself. Owing 
to the fundamental conviction which is expressed in the formulse, 
"perfect philosophy", "divine teacher", "new law", "freedom", 
"repentance", "sinless life", sure hope", " reward", "immortal- 
ity", the ideas, "forgiveness of sins", "redemption ", "reconcilia- 
tion", "new birth", "faith" (in the Pauline sense) must remain 

1 Christians do not place a man alongside of God, for Christ is God, though 
indeed a second God. There is no question of two natures. It is not the divine 
nature that Justin has insLifiiciiMiily empha^st'l — or at least this is only the case 
in so far as it is a second Godhead— but the human nature; see Schultz, Gottheit 
Christi, p. 39 ff. 

! We lind allusions in Justin where the various incidents in the history of the 
incarnate Logos are conceived as a series of arrangements meant to form part of 
the history of salvation, to paralyse mankind:, Hbftt] lii-lury, and to regener: 
humanity. He is thus a forerunner of Iremtus and Melito. 

* Even the theologoumenon of the definite numher of the elect, which r 
fulfilled, is found in Justin (Apol. I. 28, 45). For that reason the judgmi 
off by God (II. 7). The Apology of Aristidcs contains a short account of the history of 
Jesus; his conception, birth, preaching, choice of the 12 Apostles, crucifixion, 
resurrection, ascension, sending out of the 12 Apostles are mentioned. 
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words, l or be relegated to the sphere of magic and mystery. * 
Nevertheless we must not on that account overlook the intention. 
Justin tried to see the divine revelation not only in the sayings 
of the prophets, but in unique fashion in the person of Christ, 
and to conceive Christ not only as the divine teacher, but 
also as the "Lord and Redeemer ". In two points he actually 
succeeded in this. By the resurrection and exaltation of Jesus 
Justin proved that Christ, the divine teacher, is also the future 
judge and bestower of reward. Christ himself is able to give 
what he has promised — a life after death free from sufferings 
and sins, that is the first point. The other thing, however, 
which Justin very strongly emphasised is that Jesus is even now 
reigning in heaven, and shows his future visible sovereignty of 
the world by giving his own people the power to cast out and 
vanquish the demons in and by his name. Even at the present 
time the latter are put to flight by believers in Christ. s So the 
redemption is no mere future one ; it is even now taking place, 
and the revelation of the Logos in Jesus Christ is not merely 
intended to prove the doctrines of the rational religion, but 
denotes a real redemption, that is, a new beginning, in so far 
£5 the power of the demons on earth is overthrown through Christ 
and in his strength. Jesus Christ, the teacher of the whole 

1 "To Justin faith is only an acknowledgment of the mission and Sonship of 
Christ and a conviction of the truth of his teaching. Faith does not justify, but is 
merely a presupposition of the justification which is effected through repentance, 
change of mind, and sinless life. Only in so far as faith itself is already a free 
decision to serve God has it the value of a saving act, which is indeed of such 
significance that one can say, 'Abraham was justified by faith.' In reality, how- 
ever, this took place through fierdvoiot." The idea of the new birth is exhausted 
in the thought: ®eb$ xethei els h^tccvoiocv, that of the forgiveness of sins in the idea: 
"God is so good that he overlooks sins committed in a state of ignorance, if man 
has changed his mind." Accordingly, Christ is the Redeemer in so far as he has 
brought about all the conditions which make for repentance. 

2 This is in fact already the case in Justin here and there, but in the main 
there are as yet mere traces of it: the Apologists are no mystics. 

3 If we consider how largely the demons bulked in the ideas of the Apologists, 
we must rate very highly their conviction of the redeeming power of Christ and 
of his name, a power continuously shown in the victories over the demons. See 
Justin Apol. II. 6, 8; Dial, u, 30, 35, 39, 76, 85, in, 121; Tertull., Apol. 23, 
27, 32, 37 etc. Tatian also (16 fin.) confirms it, and c. 12, p. 56, line 7 ff. (ed. 
Otto) does not contradict this. 
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truth and of a new law, which is the rational, the oldest, and 
the divine, the only being who has understood how to call 
men from all the different nations and in all stages of culture 
into a union of holy life, the inspiring One, for whom his disciples 
go to death, the mighty One, through whose name the demons 
are cast out, the risen One, who will one day reward and punish 
as judge, must be identical with the Son of God, who is the divine 
reason and the divine power. In this belief which accompanies 
the confession of the one God, creator of heaven and earth, 
Justin finds the special content of Christianity, which the iater 
Apologists, with the probable exception of Melito, reproduced 
in a much more imperfect and meagre form. One thing, how- 
ever, Justin in all probability did not formulate with precision, 
viz., the proposition that the special result of salvation, i.e., 
immortality, was involved in the incarnation of the Logos, in 
so far as that act brought about a real secret transformation of 
the whole mortal nature of man. With Justin, indeed, as with 
the other Apologists, the "salvation" (nm^o) consists essentially 
in the apportioning of eternal life to the world, which has been 
created mortal and in consequence of sin has fallen a prey to 
the natural destiny of "death"; and Christ is regarded as the 
bestower of incorruptibility who thus brings the creation to its 
goat; but as a rule Justin does not go beyond this thought. 
Yet we certainly find hints pointing to the notion of a physical 
and magical redemption accomplished at the moment of the 
incarnation. See particularly the fragment in Irenseus (already 
quoted on page 220), which may be thus interpreted, and Apol. 
1. 66. This conception, in its most complete shape, would have 
to be attributed to Justin if the fragment V. (Otto, Corp. Apol. III. 
p. 256) were genuine.' But the precise form of the presentation 

' Von Engclliardt, Christeiithum Justin's, p. 432 f., has pronounced ngninst Hi 
genuineness; ieu also my Teste mid L'ntersucliimgeii I. I, 2, 

its genuineness see Hilgenfeld, Zeitschrift fLir wissensdialiliche Ideologic, 18S3, 
p. 26 f. The fragment is worded as follows: ]"!A»r«; 6 Biit xxt' afx^t to* iV- 

idTetfxv. *v*a;avTjf (iJu yip Vo^ryv tM; Jtixairei/ lyl-fus WtWeSlMHi 'irtrixi, 
KX/xfi&.TX Si t>J! Umrtlmt' Of™ ytyav J; 6 &>Jj>ursf not wpS; tw txpx(ixTiv si3t? 
ih$&v T»a 4.jejin< tw;i«t EiVfJfSaro, Qira 33 riis * )aj 8j ■xpMryr/otihts Hvxyxxtn 
lii bti s-Stxi pevKSjttWi 5v t^b Qfaf&mh tilrfin jlJam.V*{. ToCro old* fyM/at 
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makes this very improbable. The question as to how, i.e., in 
what conceivable way, immortality can be imparted to the mortal 
nature as yet received little attention from Justin and the Apol- 
ogists : it is the necessary result of knowledge and virtue. Their 
great object was to assure the belief in immortality. "Religion 
and morality depend on the belief in immortality or the resur- 
rection from the dead. The fact that the Christian religion, as 
faith in the incarnate Son of God the creator, leads to the assurance 
that the maker of all things will reward piety and righteousness 
with the bestowal of eternal and immortal life, is the essential 
advantage possessed by the Christian religion over all others. 
The righteousness of the heathen was imperfect in spite of all 
their knowledge of good and evil, because they lacked the certain 
knowledge that the creator makes the just immortal and will 
consign the unjust to eternal torment. ,, The philosophical 
doctrines of God, virtue, and immortality became through the 
Apologists the certain content of a world-wide religion, which 
is Christian because Christ guarantees its certainty. They made 
Christianity a deistical religion for the whole world without 
abandoning in word at least the old " teachings and knowledge* ' 
(iiixyfixrx kx) fixivifixTx) of the Christians. They thus marked 
out the task of "dogmatic" and, so to speak, wrote the prole- 
gomena for every future theological system in the Church (see Von 
Engelhardt's concluding observations inhis " Christ enthum Justin's " 
pp. 447 — 490, also Overbeck in the Historische Zeitschrift, 
1880, pp. 499—505.) At the same time, however, they adher- 
ed to the early-Christian eschatology (see Justin, Melito, and, 
with reference to the resurrection of the flesh, the Apologists 

yf vfrloi, it n+xtp tj Karat $u*tv %o»t xpovtxhxxn r$ Tifv Qdopxv ^tgapivp, &Qatvt%- 
QV9* fifo T>fv tpQopxv, xtxvxrov Si roV XotxoC to de^xptvov SternipoVrat. At* toVto 
rov Xoyov ititiTiv iv rctfixTt ytvMxt* Yvx (roG Qxvxtov) -rife xxrx Qvrtv *#*£{ QAopxt; 
iXtv6t peltry. £4 yotp y iit; Qatr€ y vevpxrt fiovov rov hotvxrov i^iMv xt$xm*vt$v, oh xpovfat 
fih hx riiv fiouXtfftv 6 $xvxroQ y ohiiv ii ifrrov tyxprol xxXtv 5/xev, Qvo-uojv iv 
9X\jtq~h; T>fv <pQopxv xtptiptpovrtQ. 

1 Schultz (Gottheit Christi, p. 41) very rightly points out that all the systems 
of the post-Socratic schools, so far as they practically spread among the people, 
invariably assume that knowledge, as such, leads to salvation, so that the bestowal 
of the x<p$xp<rtx need not necessarily be thought so naturalistic and mystic a process 
as we are apt to imagine. 
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generally), and thus did not belie their connection with early 
Christianity. ! 



Interpretation and Criticism, especially of Justin's Doctrines. 






i . The fundamental assumption of all the Apologists is that 
there can only be one and the same relation on earth between 
God and free man, and that it has been conditioned by the 
creation. This thought, which presupposes the idea of God's 
unchangeableness, at bottom neutralises every quasi -historical 
and mythological consideration. According to it grace can be 
nothing else than the stimulation of the powers of reason exist- 
ent in man; revelation is supernatural only in respect of its 
form, and the redemption merely enables us to redeem our- 
selves, just as this possibility was given at the creation. Sin, 
which arose through temptation, appears on the one hand as 
error which must almost of necessity have arisen so long ; 
man only possessed the "germs of the Logos" (TTripfixTX t< 
}.6ym), and on the other as the dominion of sensuousness, which 
was nearly unavoidable since earthly material clothes the soul 
and mighty demons have possession of the world. The mytho- 
logical idea of the invading sway of the demons is really the 
only interruption of the rationalistic scheme. So far as Chris- 
tianity is something different from morality, it is the antithesis 
of the service and sovereignty of the demons. Hence the idea 
that the course of the world and mankind require in some 
measure to be helped is the narrow foundation of the thought 
of revelation or redemption. The necessity of revelation and 
redemption was expressed in a much stronger and more decisive 
way by many heatiien philosophers of the same period. 
Accordingly, not only did these long for a revelation which 
would give a fresh attestation to old truth, but they yearned 
for a force, a real redemption, a pr&sens numen, and some new 
thing. Still more powerful was this longing in the case of the 

' Wtitsitcker, Jahrbucher fiir dcutsche Theologie, 1867, p. 1 19, has with good 
reason strong')' emphasised this clement. See also Siahlin, Justin der Martyrer, 
18S0, p. 63 f., whose criticism of Von Engelhardts book contains much that is 
worthy of note, though it appears to me inappropriate in the main. 
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Gnostics and Marcion; compare the latter's idea of revelation 
with that of the Apologists. It is probable indeed that the thought 
of redemption would have found stronger expression among 
them also, had not the task of proof, which could be best dis- 
charged by the aid of the Stoic philosophy, demanded religious 
rationalism. But, admitting this, the determination of the high- 
est good itself involved rationalism and moralism. For immor- 
tality is the highest good, in so far as it is perfect knowledge — 
which is, moreover, conceived as being of a rational kind, — that 
necessarily leads to immortality. We can only find traces of 
the converse idea, according to which the change into the im- 
mortal condition is the prius and the knowledge the posterius. 
But, where this conception is the prevailing one, moralistic in- 
tellectualism is broken through, and we can now point to a 
specific, supernatural blessing of salvation, produced by revel- 
ation and redemption. Corresponding to the general develop- 
ment of religious philosophy from moralism into mysticism 
(transition from the second to the third century), a displace- 
ment in this direction can also be noticed in the history of 
Greek apologetics (in the West it was different); but this dis- 
placement was never considerable and therefore cannot be clearly 
traced. Even later on under altered circumstances, apologetic 
science adhered in every respect to its old method, as being 
the most suitable (monotheism, morality, proof from prophecy), 
a circumstance which is evident, for example, from the almost 
complete disregard of the New Testament canon of Scripture 
and from other considerations besides. 

2. In so far as the possibility of virtue and righteousness 
has been implanted by God in men, and in so far as — apart 
from trifling exceptions — they can actually succeed in doing 
what is good only through prophetic, i.e., divine, revelations and 
exhortations, some Apologists, following the early Christian 
tradition, here and there designate the transformation of thfc 
sinner into a righteous man as a work of God, and speak of 
renewal and regeneration. The latter, however, as a real fact, 
is identical with the repentance which, as a turning from sin 
and turning to God, is a matter of free will. As in Justin, so 
also in Tatian, the idea of regeneration is exhausted in the 
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divine call to repentance. The conception of the forgiveness 
of sins is also determined in accordance with this. Only those 
sins can be forgiven, i.e., overlooked, which are really none, 
i.e., which were committed in a state of error and bondage to the 
demons, and were well-nigh unavoidable. The blotting out of 
these sins is effected in baptism, "which is the bath of regener- 
ation in so far as it is the voluntary consecration of one's own 
person. The cleansing which takes place is God's work in so 
far as baptism was instituted by him, but it is effected by the man 
who in his change of mind lays aside his sins. The name of 
God is pronounced above him who repents of his transgressions, 
that he may receive freedom, knowledge, and forgiveness ofhis 
previous sins, but this effects a change only denoting the new know- 
ledge to which the baptised person has attained." If, as all this seems 
to show, the thought of a specific grace of God in Christ appears 
virtually neutralised, the adherence to the language of the cultus 
(Justin and Tatian) and Justin's conception of the Lord's Supper 
show that the Apologists strove to get beyond moralism, that 
is, they tried to supplement it through the mysteries. Augus- 
tine's assertion (de predest. sanct. 27) that the faith of the old 
Church in the efficacy of divine grace was not so much ex- 
pressed in the opusatla as in the prayers, shows correct insight. 
3. All the demands, the fulfilment of which constitutes the 
virtue and righteousness of men, are summed up under the title 
of the new law. In virtue of its eternally valid content this 
new law is in reality the oldest; but it is new because Christ 
and the prophets were preceded by Moses, who inculcated on 
the Jews in a transient form that which was eternally valid. It 
is also new because, being proclaimed by the Logos that appeared 
in Christ, it announced its presence with the utmost impres- 
siveness and undoubted authority, and contains the promise of 
reward in terms guaranteed by the strongest proof — the proof 
from prophecy. The old law is consequently a new one be- 
cause it appears now for the first time as purely spiritual, per- 
fect, and final. The commandment of love to one's neighbour 
also belongs to the law; but it does not form its essence (still 
less love to God, the place of which is taken by faith, obedience, 
and imitation). The content of all moral demands is compre- 
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hended in the commandment of perfect, active holiness, which 
is fulfilled by the complete renunciation of all earthly blessings, 
even of life itself. Tatian preached this renunciation in a spe- 
cially powerful manner. There is no need to prove that no re- 
mains of Judaeo-Christianity are to be recognised in these ideas 
about the new law. It is not Judaeo-Christianity that lies behind 
the Christianity and doctrines of the Apologists, but Greek 
philosophy (Platonic metaphysics, Logos doctrine of the Stoics, 
Platonic and Stoic ethics), the Alexandrine-Jewish apologetics, 
the maxims of Jesus, and the religious speech of the Christian 
Churches. JustiA is distinguished from Philo by the sure con- 
viction of the living power of God, the Creator and Lord of 
the world, and the steadfast confidence in the reality of all the 
ideals which is derived from the person of Christ. We ought 
not, however, to blame the Apologists because to them nearly 
everything historical was at bottom only a guarantee of thoughts 
and hopes. As a matter of fact, the assurance is not less im- 
portant than the content. By dint of thinking one can con- 
ceive the highest truth, but one cannot in this way make out 
the certainty of its reality. No positive religion can do more 
for its followers than faith in the revelation through Christ and 
the prophets did for the Apologists. Although it chiefly proved 
to them the truth of that which we call natural theology and 
which was the idealistic philosophy, of the age, so that the 
Church appears as the great insurance society for the ideas of 
Plato and Zeno, we ought not at the same time to forget that 
their idea of a divine spirit working upon earth was a far more 
lively and worthy one than in the case of the Greek philo- 
sophers. 

4. By their intellectualism and exclusive theories the Apol- 
ogists founded philosophic and dogmatic Christianity (Loofs: 
"they laid the foundation for the conversion of Christianity into 
a revealed doctrine. " ! If about the middle of the second century 

1 Loofs continues: "The Apologists, viewing the transference of the concept 
'Son' to the preexistent Christ as a matter of course, enabled the Christological 
problem of the 4th century to be started. They removed the point of departure of 
the Christological speculation from the historical Christ back into the preexistencc 
and depreciated the importance of Jesus' life as compared with the incarnation 
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the short confession of the Lord Jesus Christ was regarded as 
a watchword, passport, and tessera hospitalitas (signutn et vin- 
culum)^ and if even in lay and uneducated circles it was conceived 
as "doctrine" in contradistinction to heresy, this transformation 
must have been accelerated through men, who essentially con- 
ceived Christianity as the "divine doctrine", and by whom all 
its distinctive features were subordinated to this conception or 
neutralised As the philosophic schools are held together by 
their " laws " (voftoi) as the "dogmas " form the real bond between 
the 'friends", and as, in addition to this, they are united by 
veneration for the founder, so also the Christian thurch appeared 
to the Apologists as a universal league established by a divine 
founder and resting on the dogmas of the perfectly known truth, 
a league the members of which possess definite laws, viz., the 
eternal laws of nature for everything moral, and unite in common 
veneration for the Divine Master. In the " dogmas " of the 
Apologists, however, we find nothing more than traces of the 
fusion of the philosophical and historical elements ; in the main both 
exist separately side by side. It was not till long after this that 
intellectualism gained the victory in a Christianity represented by 
the clergy. What we here chiefly understand by " intellectualism " 
is the placing of the scientific conception of the world behind 
the commandments of Christian morality and behind the hopes 
and faith of the Christian religion, and the connecting of the 
two things in such a way that this conception appeared as the 
foundation of these commandments and hopes. Thus was created 
the future dogmatic in the form which still prevails in the Churches 
and which presupposes the Platonic and Stoic conception of the 
world long ago overthrown by science. The attempt made at 
the beginning of the Reformation to free the Christian faith from 
this amalgamation remained at first without success. 

They connected the Christology with the cosmology, but were not able to combine 
it with the scheme of salvation. Their Logos doctrine is not a 'higher' Christology 
than the prevailing form; it rather lags behind the genuine Christian estimate of 
Christ. It is not God who reveals himself in Christ, but the Logos, the depoten- 
tiated God, who as God is subordinate to the supreme Deity." 



CHAPTER V. 



THE BEGINNINGS OF AN ECCLESI ASTICO-THEOLOGIC A L INTER- 
PRETATION AND REVISION OF THE RULE OF FAITH IN 
OPPOSITION TO GNOSTICISM ON THE BASIS OF THE 
NEW TESTAMENT AND THE CHRISTIAN PHILO- 
SOPHY OF THE APOLOGISTS: 
MELITO, IRENiEUS, TERTULLIAN, HIPPOLYTUS, NOVATIAN. ! 

I. The theological position of Irenaus and the later 
contemporary Church teachers. 

GNOSTICISM and the Marcionite Church had compelled orthodox 
Christianity to make a selection from tradition and to make this 
binding on Christians as an apostolical law. Everything that 
laid claim to validity had henceforth to be legitimised by the 
faith, ue.j the baptismal confession and the New Testament canon 
of Scripture (see above, chap. 2, under A and B). However, mere 
" prescriptions " could no longer suffice here. But the baptismal 
confession was no " doctrine " ; if it was to be transformed into 
such it required an interpretation. We have shown above that 
the interpreted baptismal confession was instituted as the guide 
for the faith. This interpretation took its matter from the sacred 
books of both Testaments. It owed its guiding lines, however, 

* Authorities: The works of Irenaeus (Stieren's and Harvey's editions), Melito 
(Otto, Corp. Apol. IX.), Tertullian (Oehler's and Reifferscheid's editions), Hippolytus 
(Fabricius', Lagarde's, Duncker's and Schneidewin's editions), Cyprian (Hartel's 
edition), Novatian (Jackson). Biographies of Bohringer, Die Kirche Christi und 
ihre Zeugen, 1873 ff. Werner, Der Paulinismus des Irenaus, 1889. Noldechen, 
Tertullian, 1890. Dollinger, "Hippolytus und Kallistus," 1853. Many monographs 
on Irenaeus and Tertullian. 
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on the one hand to philosophical theology, as set forth by the 
Apologists, and on the other to the earnest endeavour to maintain 
and defend against all attacks the traditional convictions and 
hopes of believers, as professed in the past generation by the 
enthusiastic forefathers of the Church. In addition to this, certain 
interests, which had found expression in the speculations ofthe 
the so-called Gnostics, were adopted in an increasing degree 
among all thinking Christians, and also could not but influence 
the ecclesiastical teachers. ' The theological labours, thus initiated, 
accordingly bear the impress of great uniqueness and complexity. 
In the first place, the old Catholic Fathers, Melito, * Rhodon, * 
Irenams, Hippolytus, and Tertulh'an were in every case convinced 
that all their expositions contained the universal Church faith 
itself and nothing else. Though the faith is identical with the 
baptismal confession, yet every interpretation of it derived from 
the New Testament is no less certain than the shortest formula. * 
The creation of the New Testament furnished all at once a quite 

■ The following exposition will show how much IrenEeus and the later old 
Catholic teachers learned from the Gnostics. As a matter of fact the theology of 
Irensus remains a riddle so long as we try to explain it merely from the Apologists 
and only consider i:- avitilli'licil rdp.ii.m- i>.> Gnosis. Little as we can understand 
modern orthodox theology from a historical point of view — if the comparison be 
here allowed — without keeping in mind what it has adopted from Schleiermacher 
and Hegel, we can just as little understand the theology of Irenieus without taking 
into account the schools of Valentinus and Marcion. 

1 That Melito is to be named here follows both from Eusebius, H. E. V. a8. 5, 
and still more plainly from what we know of the writings of this bishop; see 
Texte uud t'liter-iin'lninjit'ii /"r ' irseiiiditir ik-r aUdirisllichen Litteratur, I. 1, 2 ; p. 240 ff.). 
The polemic writings of Justin and the Antignostic treatiseof that''ancient" quoted 
by Irensus (see Patr. App. Opp. ed. Gebhnrdt etc. I. z, p. 105 sq.) may in a certain 
sense be viewed as the precursors of Catholic literature. We have no material for 
judging of them with certainty. The New Testament was not yet at the disposal 
of their authors, and consequently there is a gap between them and Irenieus. 

* See Eusebius, H. E. V. 13. 

4 Terlullian does indeed say in de prcescr. 14: "Ccterum manente forma reguhe 
fidei in suo oriline ipiaiiiiimlilitt qu:cras, et trades, et omnem libiilinem curiositatis 
effllndas, si quid tibi videtur vel nmbiguitnte pendere vcl obscuritate obumbrari": 
but the preceding exposition of the regttla shows that scarcely any scope remained 
for the "curiositas", and the one that follows proves that Tertullian did not 
mean that freedom seriously. 
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unlimited multitude of conceptions, the whole of which appeared 
as "doctrines" and offered themselves for incorporation with 
the " faith 'V The limits of the latter therefore seem to be in- 
definitely extended, whilst on the other hand tradition, and 
polemics too in many cases, demanded an adherence to the 
shortest formula. The oscillation between this brief formula, 
the contents of which, as a rule, did not suffice, and that ful- 
ness, which admitted of no bounds at all, is characteristic of 
the old Catholic Fathers we have mentioned. In the second 
place, these Fathers felt quite as much need of a rational proof 
in their arguments with their Christian opponents, as they did 
while contending with the heathen ; 3 and, being themselves 
children of their time, they required this proof for their own 
assurance and that of their fellow-believers. The epoch in which 
men appealed to charisms, and "knowledge" counted as much 
as prophecy and vision, because it was still of the same nature, 
was in the main a thing of the past. 3 Tradition and reason 
had taken the place of charisms as courts of appeal. But this 
change had neither come to be clearly recognised, 4 nor was 
the right and scope of rational theology alongside of tradition 
felt to be a problem. We can indeed trace the consciousness 
of the danger in attempting to introduce new termini and regu- 
lations not prescribed by the Holy Scriptures. 5 The bishops 
themselves in fact encouraged this apprehension in order to 

1 The most important point was that the Pauline theology, towards which Gnostics, 
Marcionites, and Encratites had already taken up a definite attitude, could now no 
longer be ignored. See Overbeck's Basler Univ. — Programm, 1877. Irenaeus immediately 
shows the influence of Paulinism very clearly. 

8 See what Rhodon says about the issue of his conversation with Appelles in 
Euseb., H. E. V. 13. 7 : eyu $i ythfaxs xxriyvuv otbrof), Siqti hdxo-xxAo; slvxt 
Aeywv bvx ydet rb it$xa-x6fievov for' xvroG xpxruveiv. 

3 On the old "prophets and teachers" see my remarks on the A/£«#>f, c. 11 flf., 
and the section, pp. 93 — 137, of the prolegomena to my edition of this work. The 
lilxtrxxKoi xtcovtoKixoi xxi irpoQyrixoi (Ep. Smyrn. ap. Euseb., H. E. IV. 15. 39) 
became lay-teachers who were skilful in the interpretation of the sacred traditions. 

4 In the case of Irenaeus, as is well known, there was absolutely no consciousness 
of this, as is well remarked by Eusebius in H. E. V. 7. In support of his own 
writings, however, Irenaeus appealed to no charisms. 

* See the passage already quoted on p. 6^ note 1. 
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warn people against the Gnostics, l and after the deluge of 
heresy, representatives of Church orthodoxy looked with distrust 
on every philosophic-theological formula. 2 Such propositions 
of rationalistic theology as were absolutely required, were, how- 
ever, placed by Irenaeus and Tertullian on the same level as 
the hallowed doctrines of tradition, and were not viewed by 
them as something of a different nature. Irenaeus uttered most 
urgent warnings against subtle speculations ; s but yet, in the 
nai'vest way, associated with the faithfully preserved traditional 
doctrines and fancies of the faith theories which he likewise 
regarded as tradition and which, in point of form, did 
not differ from those of the Apologists or Gnostics. 4 The 

1 Irenaeus and Tertullian scoffed at the Gnostic terminology in the most bitter way. 

2 Tertullian, adv. Prax. 3 : " Simplices enim quique, ne dixerim imprudentes et 
idiotae, quae major semper credentium pars est, quoniam et ipsa regula fidei a pluribus 
diis saeculi ad unicum et verum deum transfert, non intellegentes unicum quidem, 
sed cum sua olxavofAtx esse credendum, expavescunt ad otKavofifxv" Similar remarks 
often occur in Origen. See also Hippol., c. Noet 11. 

3 The danger of speculation and of the desire to know everything was im- 
pressively emphasised by Irenaeus, II. 25 — 28. As a pronounced ecclesiastical pos- 
itivist and traditionalist, he seems in these chapters disposed to admit nothing but 
obedient and acquiescent faith in the words of Holy Scripture, and even to reject 
speculations like those of Tatian, Orat. 5. Cf. the disquisitions II. 25. 3 : "Siautem 
et aliquis non invenerit causam omnium quae requiruntur, cogitet, quia homo est 
in infinitum minor deo et qui ex parte (cf. II. 28.) acceperit gratiam et qui nondum 
aequalis vel similis sit factori; II. 26. 1: ""Aftefvov xcci <rv(x<pop<»Tepov y }$imtxq xeti 
bhtyofAaBiiq vir&px etv > **' && T fc Jty&tniG irAqr/ov yevivQou toV &soV ty •xoKvpoAus 
Kxi EfX7T6ipovQ $oxoCvtccq elvxi, fiAao'QijfJiQVQ €iq tov ixvr&v evpitrxeo-Qxi $eo"7r6Tiiv i and 
in addition to this the close of the paragraph, II. 27. 1 : Concerning the sphere within 
which we are to search (the Holy Scriptures and "quae ante oculos nostros occurrunt", 
much remains dark to us even in the Holy Scriptures II. 28. 3) ; II. 28. 1 f. on the 
canon which is to be observed in all investigations, namely, the confident faith in God 
the creator, as the supreme and only Deity; II. 28. 2 — 7: specification of the great 
problems whose solution is hid from us, viz., the elementary natural phenomena, 
the relation of the Son to the Father, that is, the manner in which the Son was 
begotten, the way in which matter was created, the cause of evil In opposition to 
the claim to absolute knowledge, />., to the complete discovery of all the processes 
of causation, which Irenaeus too alone regards as knowledge, he indeed pointed 
out the limits of our perception, supporting his statement by Bible passages. But 
the ground of these limits, u ex parte accepimus gratiam", is not an early-Christian 
one, and it shows at the same time that the bishop also viewed knowledge as the 
goal, though indeed he thought it could not be attained on earth. 

* The same observation applies to Tertullian, Cf. his point blank repudiation 
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Holy Scriptures of the New Testament were the basis on 
which Irenaeus set forth the most important doctrines of Chris- 
tianity. Some of these he stated as they had been conceived 
by the oldest tradition (see the eschatology), others he adapted 
to the new necessities. The qualitative distinction between the 
fides credenda and theology was noticed neither by Irenaeus 
nor by Hippolytus and Tertullian. According to Irenaeus I. 10. 3 
this distinction is merely quantitative. Here faith and theolog- 
ical knowledge are still completely intermixed. Whilst stating 
and establishing the doctrines of tradition with the help of the 
New Testament, and revising and fixing them by means of in- 
telligent deduction, the Fathers think they are setting forth the 
faith itself and nothing else. Anything more than this is only 
curiosity not unattended with danger to Christians. Theology 
is interpreted faith. ! 

Corresponding to the baptismal confession there thus arose 
. at the first a loose system of dogmas which were necessarily 
devoid of strict style, definite principle, or fixed and harmoni- 
ous aim. In this form we find them with special plainness in 
Tertullian. 3 This writer was still completely incapable of in- 
wardly connecting his rational (Stoic) theology, as developed 
by him for apologetic purposes, with the Christological doctrines 
of the regula fidei, which, after the example of Irenaeus, he 
constructed and defended from Scripture and tradition in opposi- 
tion to heresy. Whenever he attempts in any place to prove 

of philosophy in de prcesc. 7, and the use he himself nevertheless made of it 
everywhere. 

1 In point of form this standpoint is distinguished from the ordinary Gnostic 
position by its renunciation of absolute knowledge, and by its corresponding lack 
of systematic completeness. That, however, is an important distinction in favour 
of the Catholic Fathers. According to what has been set forth in the text I cannot 
agree with Zahn's judgment (Marcellus of Ancyra, p. 235 f.): "Irenaeus is the first 
ecclesiastical teacher who has grasped the idea of an independent science of 
Christianity, of a theology which, in spite of its width and magnitude, is a branch 
of knowledge distinguished from others; and was also the first to mark out the 
paths of this science." 

* Tertullian seems even to have had no great appreciation for the degree of 
systematic exactness displayed in the disquisitions of Irenaeus. He did not reproduce 
these arguments at least, but preferred after considering them to fall back on the 
proof from prescription. 
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the intrinsic necessity of these dogmas, he seldom gets beyond 
rhetorical statements, holy paradoxes, or juristic forms. As a 
systematic thinker, a cosmologist, moralist, and jurist rather than 
a theosophist, as a churchman, a masterly defender of tradition, as 
a Christian exclusively guided in practical life by the strict pre- 
cepts and hopes of the Gospel, his theology, if by that we under- 
stand his collective theological disquisitions, is completely devoid 
of unity, and can only be termed a mixture of dissimilar and, 
not unfrequently, contradictory propositions, which admit of no 
comparison with the older theology of Valentinus or the later 
system of Origen. l To Tertullian everything lies side by side ; 
problems which chance to turn up are just as quickly solved. 
The specific faith of Christians is indeed no longer, as it some- 
times seems to be in Justin's case, a great apparatus of proof 
for the doctrines of the only true philosophy; it rather stands, 
in its own independent value, side by side with these, partly 
in a crude, partly in a developed form; but inner principles 
and aims are nearly everywhere sought for in vain. * In spite 
of this he possesses inestimable importance in the history of 
dogma; for he developed and created, in a disconnected form 
and partly in the shape of legal propositions, a series of the 
most important dogmatic formulae, which Cyprian, Novatian, 
Hosius, and the Roman bishops of the fourth century, Ambro- 
sius and Leo I., introduced into the general dogmatic system 
of the Catholic Church. He founded the terminology both of 
the trinitarian and of the Christological dogma ; and in addition 
to this was the first to give currency to a series of dogmatic con- 
cepts ( satis facere \ meritum, sact amentum, vitium originis etc., etc.). 

1 The more closely we study the writings of Tertullian, the more frequently we 
meet with inconsistencies, and that in his treatment both of dogmatic and moral 
questions. Such inconsistencies could not but make their appearance, because Ter- 
tullian's dogmatising was only incidental. As far as he himself was concerned, 
he did not feel the slightest necessity for a systematic presentation of Christianity. 

2 With reference to certain articles of doctrine, however, Tertullian adopted from 
Irenseus some guiding principles and some points of view arising from the nature 
of faith j but he almost everywhere changed them for the worse. The fact that he 
was capable of writing a treatise like the de praescr. haeret, in which all proof of 
the intrinsic necessity and of the connection of his dogmas is wanting, shows the 
limits of his interests and of his understanding. 
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Finally it was he who at the very outset imparted to the type 
of dogmatic that arose in the West its momentous bias in the 
direction of auctoritas et ratio, and its corresponding tendency 
to assume a legal character [lex, formal and material), peculiari- 
ties which were to become more and more clearly marked as 
time went on. l But, great as is his importance in this respect, 
it has no connection at all with the fundamental conception of 
Christianity peculiar to himself, for, as a matter of fact, this 
was already out of date at the time when he lived. What in- 
fluenced the history of dogma was not his Christianity, but his 
masterly power of framing formulae. 

It is different with Irenaeus. The Christianity gi this man 
proved a decisive factor in the history of dogma in respect of 
its content. If Tertullian supplied the future Catholic dogmatic 
with the most important part of its formulae, Irenaeus clearly 
sketched for it its fundamental idea, by combining the ancient 
notion of salvation with New Testament (Pauline) thoughts. s 
Accordingly, as far as the essence of the matter is concerned, 
the great work of Irenaeus is far superior to the theological 
writings of Tertullian. This appears already in the task, volun- 
tarily undertaken by Irenaeus, of giving a relatively complete 
exposition of the doctrines of ecclesiastical Christianity on the 
basis of the New Testament, in opposition to heresy. Tertullian 
nowhere betrayed a similar systematic necessity, which indeed, 
in the case of the Gallic bishop too, only made its appearance 
as the result of polemical motives. But Irenaeus to a certain 
degree succeeded in amalgamating philosophic theology and the 
statements of ecclesiastical tradition viewed as doctrines. This 
result followed (1) because he never lost sight of a fundamental 
idea to which he tried to refer everything, and (2) because he 
was directed by a confident view of Christianity as a religion, 

1 Further references to Tertullian in a future volume. Tertullian is at the same 
time the first Christian individual after Paul, of whose inward life and peculiarities 
we can form a picture to ourselves. His writings bring us near himself, but that 
cannot be said of Irenaeus. 

2 Consequently the spirit of Irenaeus, though indeed strongly modified by that 
of Origen, prevails in the later Church dogmatic, whilst that of Tertullian is not 
to be traced there. 
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that is, a theory of its purpose. The first fundamental idea, 
in its all-dominating importance, was suggested to Irenaeus by 
his opposition to Gnosticism. It is the conviction that the Creator 
of the world and the supreme God are one and the same. l 
The other theory as to the aim of Christianity, however, is 
shared by Irenaeus with Paul, Valentinus, and Marcion. It is 
the conviction that Christianity is real redemption, and that this 
redemption was only effected by the appearance of Christ. The 
working out of these two ideas is the most important feature 
in Irenaeus' book. As yet, indeed, he by no means really suc- 
ceeded in completely adapting to these two fundamental thoughts 
all the materials to be taken from Holy Scripture and found 
in the rule of faith; he only thought with systematic clearness 
within the scheme of the Apologists. His archaic eschato- 
logical disquisitions are of a heterogeneous nature, and a great 
deal of his material, as, for instance, Pauline formulae and thoughts, 
he completely emptied of its content, inasmuch as he merely 
contrived to turn it into a testimony of the oneness and absolute 
causality of God the Creator; but the repetition of the same 
main thoughts to an extent that is wearisome to us, and the 
attempt to refer everything to these, unmistakably constitute the 
success of his work. 3 God the Creator and the one Jesus Christ 

1 The supreme God is the Holy and Redeeming One. Hence the identity of 
the creator of the world and the supreme God also denotes the unity of nature, 
morality, and revelation. 

2 What success the early-Christian writings of the second century had is almost 
completely unknown to us; but we are justified in saying that the five books " adv. 
hsereses" of Irenceus were successful, for we can prove the favourable reception of 
this work and the effects it had in the 3rd and 4th centuries (for instance, onHip- 
polytus, Tertullian, Clement of Alexandria, Victorinus, Marcellus of Ancyra, Epi- 
phanius, and perhaps Alexander of Alexandria and Athanasius). As is well known, 
we no longer possess a Greek manuscript, although it can be proved that the work 
was preserved down to middle Byzantine times, and was quoted with respect. The 
insufficient Christological and especially the eschatological disquisitions spoiled the 
enjoyment of the work in later times (on the Latin Irenaeus cf. the exhaustive 
examination of Loof: "The Manuscripts of the Latin translation of Irenoeus", in 
the "Studies of Church History" dedicated to Reuter, 1887). The old Catholic 
works written against heretics by Rhodon, Melito, Miltiades, Proculus, Modestus, 
Musanus, Theophilus, Philip of Gortyna, Hippolytus, and others have all been just 
as little preserved to us as the oldest book of this kind, the Syntagma of Justin 
against heresies, and the Memorabilia of Hegesippus. If we consider the criticism 
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are really the middle points of his theological system, and in 
this way he tried to assign an intrinsic significance to the several 
historical statements of the baptismal confession. Looked at 
from this point of view, his speculations were almost of an 
identical nature with the Gnostic. l But, while he conceives 
Christianity as an explanation of the world and as redemption, 
his Christocentric teaching was opposed to that of the Gnostics. 
Since the latter started with the conception of an original dual- 
ism they saw in the empiric world a faulty combination of 
opposing elements, J and therefore recognised in the redemption 
by Christ the separation of what was unnaturally united. Irenaeus, 
on the contrary, who began with the idea of the absolute caus- 
ality of God the Creator, saw in the empiric world faulty 
estrangements and separations, and therefore viewed the re- 
demption by Christ as the reunion of things unnaturally separ- 
ated — the " recapitulatio " (xvxx€<px?*xla<ri<;). z This speculative 

to which Tatian's Christology was subjected by Arethas in the 10th century (Oratio 5 ; 
see my Texte und Untersuchungen I. 1, 2 p. 95 ff.), and the depreciatory judg- 
ment passed on Chiliasm from the 3rd century downwards, and if we moreover 
reflect that the older polemical works directed against heretics were supplanted by 
later detailed ones, we have a summary of the reasons for the loss of that oldest 
Catholic literature. This loss indeed makes it impossible for us to form an exact 
estimate of the extent and intensity of the effect produced by any individual writing, 
even including the great work of Irenaeus. 

1 People are fond of speaking of the "Asia Minor" theology of Irenaeus, 
ascribe it already to his teachers, Polycarp and the presbyters, then ascend from 
these to the Apostle John, and complete, though not without hesitation, the equation : 
John— Irenaeus. By this speculation they win simply everything, in so far as the 
Catholic doctrine now appears as the property of an " apostolic " circle, and Gnosti- 
cism and Antignosticism are thus eliminated. But the following arguments may be 
urged against this theory: (1) What we know of Polycarp by no means gives 
countenance to the supposition that Irenaeus learned more from him and his fellows 
than a pious regard for the Church tradition and a collection of historical traditions 
and principles. (2) The doctrine of Irenaeus cannot be separated from the received 
canon of New Testament writings; but in the generation before him there was as 
yet no such compilation. (3) The presbyter from whom Irenaeus adopted important 
lines of thought in the 4th book did not write till after the middle of the second century. 
(4) Tertullian owes his Christocentric theology, so far as he has such a thing, to 
Irenaeus (and Melitor). 

2 Marcion, as is well known, went still further in his depreciatory judgment of 
the world, and therefore recognised in the redemption through Christ a pure act 
of grace. 

3 See Molwitz, De 'Avzxetpxhxiwa-eoo; in Irensei theologia potestate, Dresden, 1874. 
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thought, which involved the highest imaginable optimism in 
contrast to Gnostic pessimism, brought Irenaeus into touch with 
certain Pauline trains of thought, l and enabled him to adhere 
to the theology of the Apologists. At the same time it opened 
up a view of the person of Christ, which supplemented the 
great defect of that theology, s surpassed the Christology of the 
Gnostics, 3 and made it possible to utilise the Christological 
statements contained in certain books of the New Testament. 4 
So far as we know at least, Irenaeus is the first ecclesiastical 
theologian after the time of the Apologists (see Ignatius before 
that) who assigned a quite specific significance to the person 
of Christ and in fact regarded it as the vital factor. 6 That 
was possible for him because of his realistic view of redemption. 
Here, however, he did not fall into the abyss of Gnosticism, 
because, as a disciple of the " elders ", he adhered to the early- 
Christian eschatology, and because, as a follower of the Apolo- 
gists, he held, along with the realistic conception of salvation, 
the other dissimilar theory that Christ, as the teacher, imparts 

1 See, *.£■., the Epistle to the Ephesians and also the Epistles to the Romans 
and Galatians. 

3 But see the remark made above, p. 220, note 1. We might without loss give 
up the half of the Apologies in return for the preservation of Justin's chief Anti- 
gnostic work. 

3 According to the Gnostic Christology Christ merely restores the status quo ante, 
according to that of Irenaeus he first and alone realises the hitherto unaccomplished 
destination of humanity. 

4 According to the Gnostic conception the incarnation of the divine, i.e., the 
fall of Sophia^ contains, paradoxically expressed, the element of sin; according to 
Irenaeus' idea the element of redemption. Hence we must compare not only the 
Gnostic Christ, but the Gnostic Sophia, with the Christ of the Church. Irenaeus 
himself did so in II. 20. 3. 

5 After tracing in II. 14 the origin of the Gnostic theologoumena to the Greek 
philosophers Irenaeus continues § 7: "Dicemus autem ad versus eos: utramne hi 
omnes qui praedicti sunt, cum quibus eadem dicentes arguimini (Scil. "ye Gnostics 
with the philosophers"), cognoverunt veritatem aut non cognoverunt? Et si quidem 
cognoverunt, superflua est salvatoris in hunc mundum descensio. Ut (lege "ad") 
quid enim descendebat?" It is characteristic of Irenaeus not to ask what is new 
in the revelations of God (through the prophets and the Logos), but quite definitely : 
Cur descendit salvator in hunc mundum?" See also lib. III. praef. : " Veritas, hoc 
est dei filii doctrina", III. 10. 3: wt Haec est salutis agnitio quae deerat eis, quae est 
filii dei agnitio . . . agnitio salutis erat agnitio filii dei, qui et salus et salvator et 
salutare vere et dicitur et est." III. 11. 3: III. 12. 7: IV. 24. 
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to men, who are free and naturally constituted for fellowship 
with God, the knowledge which enables them to imitate God, 
and thus by their own act to attain communion with him. 
Nevertheless to Irenaeus the pith of the matter is already found 
in the idea that Christianity is real redemption, i.e., that the 
highest blessing bestowed in Christianity is the deification of 
human nature through the gift of immortality, and that this 
deification includes the full knowledge and enjoying of God 
(visio dei). This conception suggested to him the question as 
to the cause of the incarnation as well as the answer to the 
same. The question "cur deus — homo", which was by no 
means clearly formulate4 in the apologetic writings, in so far 
as in these "homo" only meant appearance among men, and 
the "why" was answered by referring to prophecy and the 
necessity of divine teaching, was by Irenaeus made the central 
point. The reasons why the answer he gave was so highly 
satisfactory may be stated as follows: (i) It proved that the 
Christian blessing of salvation was of a specific kind. (2) It was 
similar in point of form to the so-called Gnostic conception of 
Christianity, and even surpassed it as regards the promised 
extent of the sphere included in the deification. (3) It harmo- 
nised with the eschatological tendency of Christendom, and at 
the same time was fitted to replace the material eschatological 
expectations that were fading away. (4) It was in keeping with 
the mystic and Neoplatonic current of the time, and afforded 
it the highest imaginable satisfaction. (5) For the vanishing trust 
in the possibility of attaining the highest knowledge by the aid 
of reason it substituted the sure hope of a supernatural trans- 
formation of human nature which would even enable it to 
appropriate that which is above reason. (6) Lastly, it provided 
the traditional historical utterances respecting Christ, as well as 
the whole preceding course of history, with a firm foundation 
and a definite aim, and made it possible to conceive a history 
of salvation unfolding itself by degrees (oiKovoplx 0fcD). Accord- 
ing to this conception the central point of history was no longer 
the Logos as such, but Christ as the incarnate God, while at 
the same time the moralistic interest was balanced by a really 
religious one. An approach was thus made to the Pauline 
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theology, though indeed in a very peculiar way and to some 
extent only in appearance. A more exact representation of 
salvation through Christ has, however, been given by Irenasus as 
follows: Incorruptibility is a habitus which is the opposite of 
our present one and indeed of man's natural condition. For 
immortality is at once God's manner of existence and his attri- 
bute; as a created being man is only "capable of incorruption 
and immortality" {"capax incorrttptionis et immortalitatis"'); l 
thanks to the divine goodness, however, he is intended for the 
same, and yet is empirically "subjected to the power of death" 
{"sub condicione mortis"). Now the sole way in which im- 
mortality as a physical condition can be obtained is by its 
possessor uniting himself realiter with human nature, in order 
to deify it "by adoption" {"per adoptionem"), such is the 
technical term of Irena:us. The deity must become what we 
are in order that we may become what he is. Accordingly, if 
Christ is to be the Redeemer, he must himself be God, and all 
the stress must fall upon his birth as man. "By his birth as 
man the eternal Word of God guarantees the inheritance of 
life to those who in their natural birth have inherited death." - 

1 See II. 24. 3, 4: "Non eiiun ex nobis ueque ex nostra oatura vita est; sed 
secundum gratiam dei dalur."' Cf. what follows. IremKus has in various places 
argued that human nature inclusive of the flesh is cafox incorrupliliilitalis, and 
likewise that immortality is at once a free gift and the realisation of man's destiny. 

* Book V. pref. : "iesus Chrislus propter immeiisam suam dilectionem factus est, 
quod 5umus 00s, uli nos periiceret esse quod el ipse": III. 6. I: "Dens sleiit in 
syuai;oga deorom . . . de patre et filio et de his, qui adoptionem [leroepern at, dicil: 
hi autem sunt ecclesia. Htcc enim est synagogn dei," etc.; see also what follows 
III. 16. 3: "Filius dei horn in is fdias factus. ut per euin adoptionem pacipUmua 
portante homine el capiente et complements filium dei." III. 16. 6; "Dei verham 
unigenitus, qui semper humaao geuen adest, unitus et consparsus suo plaain-u se- 
cundum plncilum patris et caro factus, ipse est Iesus Christus dorninu 
unus Iesus Christus, veniens per uiiiversam dispositionem et omnia in semetipsum 
recapilulans. In omnibus autem est et homo plasmatio dei, et Imminent ergo in 
semetipsum recapilulans esl, invi.il.ili. tMMlij facWs, CI LiKOfnpTCtwiHibi!i~ :"■:::■ 
comprehensii.il is el iwpassiUMi^ passihilis, et vrrbum homo, universa in semftipsum 
rccapimlans . . . in semetipsum primalum assumens... universa atlrahat nd semet- 
ipsum apto in tempore." III. IS. I : "Quando iocarntttus est Alius homo et homo 
factus longam hominum expositionem in se ipso recap itu lav it, in compendio nobis 
salutem prucstans, ut quod perdideramus in Adam id est secundum 
similitudinem esse dei, hoc in Christo Iesu recipercmus." Cf. the whol 
where the deepest thoughts of the Pauline Gnosis of the death 
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But this " work of Christ can be conceived as recapitnlatio be* 
cause God the Redeemer is identical with God the Creator; 
and Christ consequently brings about a final condition which 
existed from the beginning in God's plan, but could not be 
immediately realised in consequence of the entrance of sin. It 

are amalgamated with the Gnosis of the incarnation; see especially 18. 6, 7: 
u< 'Hvm<tiv oZv rov xvQpuTOv t& ©effi. Et yxp fxij xvSpcorot; evixyeev rifv xvTtxxhov 
roG Mpuirov, obx £v Stxxfus evtx^ti 6 ix^poQ. TlxXtv re, et (/.$ 6 ®e6$ edoDpfoxro 
rijv rcertipfxv, oux xv fie (3 a/cot; &r%c/z*v xhrviv. Kxi et fxii rvvyvufy 6 'xvQpwiros tw 0* «, oux 
av qdvvii&ti tierota-xtiv t>Jc xfybxpeixs. "Edit yxp rov per'trw ®eoG rt xxt xvQpwTwv 
hx rfc ti/xQ irpbs exxrepov$ otxetSrtiroQ etc QhMxv xxt Sfxovotxv robs x(i<poripov<; 
a-vvxyrxyelv kxi ®tS> fiev Txpxerwxt rov xvQpwirov xvtpanrots $e yvwpfoxt rdv ®idv. 
Qua enim ratione filiorum adoptionis eius participes esse possemus, nisi per filium 
earn quae est ad ipsuin recepissemus ab eo communionem, nisi verbum eius com- 
municasset nobis caro factum? Quapropter et per omnem venit aetatem, omnibus 
restituens earn quae est ad deum communionem." The Pauline ideas about sin, law, 
and bondage are incorporated by Irenseus in what follows. The disquisitions in 
capp. 19—23 are dominated by the same fundamental idea. In cap. 19 Irenaeus 
turns to those who hold Jesus to be a mere man, "perseverantes in servitute pris- 
tine inobedientiae moriuntur, nondum commixti verbo dei patris neque per filium 
percipientes libertatem . . . privantur munere eius, quod est vita aeterna : non reci- 
pientes autem verbum incorruptionis perseverant in came mortali, et sunt debitores 
mortis, antidotum vitae non accipientes. Ad quos verbum ait, suum munus gratiae 
narrans: 'Eyo> elnx, viol vtyforou errs ic&vret; *** & £0{ '' vfiett; $e u$ UvQpwTrot ocxo- 
fotjo-xere. .TxGrx Xeyet *pbs rotiq py $e%x(iivov$ <rifv dwpexv r%$ vfoQeo-fot$ y £aa' 
xrtfxx%ovrx$ rtjv cxpxua-tv rt}$ xxQxp&e yevvjo-tcot; roG Koyov roG &eoG . . . Etc roGro 
yocp 6 \6yos Mpwiroe et qui filius dei est filius hominis factus est, 7vx 6 xvQponTos 
rov h6yov x^M*** Kac * rtjv vfoSeftxv AxfiJov vfbt; yevtjrxt&eoG. Non enim poteramus 
aliter incorruptelam et immortal itatem percipere, nisi adunati fuissemus incorruptelae et 
immortalitati. Quemadmodum autem adunari possumus incorruptelae et immortalitati, 
nisi prius incorruptela et immortalitas facta fuisset id quod et nos, ut absorberetur 
quod erat corruptible ab incorruptela et quod erat mortale ab immortalitate, ut 
filiorum adoptionem perciperemus? " III. 21. 10: Et rofvvv 6 vrpStros *A£xfi fr%* 
•xxrepx xvbpuxov xxt ix o-irepfjtxro$ iyt vyif0if, etxoc %v xxt rov Sevrepov 'A££/u heyetv 
1% 'lM<rii<p yeyevvHjrQxt. Et $8 exe7vo£ ex yfc lAjfaflif, a-A^o-rsfg $e xuroG 6 @i^, li$gt 
xxt rdv xvxxeQxAxtovfievov uq xurdv vto roG GeoG iriTrAxa-fxtvov xvQpcoxov tjjv xuryjv 
exeivy rye yevvfoeus 'ix eiv ipotdryirx. Ett; rt oZv rxhtv oux 'ikxfie %of/v & ©*^C> ^AA' 
ex Mxpt'xQ evjpytio-e tjjv tcKxgiv yevMxt\ °Ivx py iAAjf lehtots yevtfrxt prfe iAAd 
t3 <ru^6fX€vov ?> ^AA' xltro$ exetvo$ xvxxetyxXxmby rypovpevw riJQ 6[iot6r^ro^\ III. 
23. I : IV. 38: V. 36: IV. 20: V. 16, ic; — 21, 22. In working out this thought 
Irenseus verges here and there on soteriological naturalism (see especially the disqui- 
sitions regarding the salvation of Adam, opposed to Tatian's views, in III. 23). But 
he does not fall into this for two reasons. In the first place, as regards the history 
of Jesus, he has been taught by Paul not to stop at the incarnation, but to view 
the work of salvation as only completed by the sufferings and death of Christ 
(See II. 20. 3: "dominus per passionem mortem destruxit et solvit errorem cor- 
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is perhaps Irenseus' highest merit, from a historical and ecclesi- 
astical point of view, to have worked out this thought in preg- 
nant fashion and with the simplest means, i.e., without the 
apparatus of the Gnostics, but rather by the aid of simple and 
essentially Biblical ideas. Moreover, a few decades later, he 
and Melito, an author unfortunately so little known to us, were 
already credited with this merit. For the author of the so-called 
"Little Labyrinth" (Euseb., H. E. V. 28. 5) can indeed boast 
with regard to the works of Justin, Miltiades, Tatian, Clement, 
etc., that they declared Christ to be God, but then continues: 
Ti Etpyvtxisu ts xxi M&JtuVO? xxi t£w >.anrZv t'i-_ uywii pi ; w.i:i, 
tjeov xx) xvUpzjTrcv xXTxyyh.}.MTx rbv XpifTcv (" Who is ignorant of 
the books of Irenaius, Melito, and the rest, which proclaim 
Christ to be God and man"). The progress in theological views 
is very precisely and appropriately expressed in these words. The 
Apologists also professed their belief in the full revelation of 
God upon earth, that is, in revelation as the teaching which 
necessarily leads to immortality ; l but Irensus is the first to whom 
Jesus Christ, God and man, is the centre of history and faith. : 

ruptionenique exlermiuavit, et Ignomntiam destrnxit, vilam autem manifestavit et 
ostendit veriiatem et inc orruptioneii] doiiivil"; HI. 16. 9: III. 18. 1 — 7 and many 
other passages), that is, to regard Christ as having performed a wifrA. Htciusd!y, 
alongside of the deification of Adam's children, viewed as a mechanical result of 
the incarnation, he placed the other (apologetic) thought, viz., that Christ, as the 
teacher, imparts complete knowledge, thai lie has restored, i.e., strengthened the 
freedom of man, and that redemption (by which he means fellowship with Gud) 
therefore takes place only in the case of those children of Adam that acknowledge 
the truth proclaimed by Christ and imitate the Redeemer in a holy life (V. 1. 1.: 
"Non enim aliter nos discere poteramus qu:e sunt dei, nisi mag ister nosier, verbum 
eisistiins, homo factus fuijsel. N'eque enim alius potent ennrrare nobis, qute sunt 
patris, nisi propria in ipsius verlium , , . Neipie rursus nos aliter discere poteramus, 
nisi magisti-um nostrum videnles et per auditmn nostrum vocem eius percipienks, 
tit iiiiiiiilinvs ([ui'1'.-Hi opvrmn. fi'.cturv- mil em -v run in ii 111 i;iu- facti, I'liaiiiiiiiiiruH-m 1 1 :,',.-.- 
amus cum ipso", and many oiliL-r passages. \\V find a combined formula in III. 5.3: 
"Christus libertatem hominibus restauravit et attiibuit incormplels Inereditatem." 

1 Theophilus also did not see further, see Wendt, I.e., 17 ff. 

1 Melito's teaching must have been similar. In a fragment attributed to him 
(see my Teste uml Untersachungen I. I, 2 p. 255 ff.) we even find the expression 
"«/ Ha mtaixi XfiirToO". The genuineness of the fragment is indeed disputed, but, 
as I think, without grounds. It is certainly MD&Hufcl* thai the formula is not 
found in Irenseus (see details below). The first Syriac fragment (Otto IX. p. 419} 
shows that Melito also views redemption as reunion through Christ. 
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Following the method of Valentinus, he succeeded in sketching 
a history of salvation, the gradual realising of the ohovopix 
€>€0u culminating in the deification of believing humanity, but 
here he always managed to keep his language essentially within 
the limits of the Biblical. The various acting aeons of the 
Gnostics became to him different stages in the saving work of 
the one Creator and his Logos. His system seemed to have 
absorbed the rationalism of the Apologists and the intel- 
ligible simplicity of their moral theology, just as much as it 
did the Gnostic dualism with its particoloured mythology. 
Revelation had become history, the history of salvation ; and 
dogmatics had in a certain fashion become a way of looking 
at history, the knowledge of God's ways of salvation that lead 
historically to an appointed goal. l 

But, as this realistic, quasi-historical view of the subject was 
by no means completely worked out by Irenaeus himself, since 
the theory of human freedom did not admit of its logical 
development, and since the New Testament also pointed in other 
directions, it did not yet become the predominating one even 
in the third century, nor was it consistently carried out by any 
one teacher. The two conceptions opposed to it, that of the 
early Christian eschatology and the rationalistic one, were still 
in vogue. The two latter were closely connected in the third 
century, especially in the West, whilst the mystic and realistic 
view was almost completely lacking there. In this respect 
Tertullian adopted but little from Irenaeus. Hippolytus also 
lagged behind him. Teachers like Commodian, Arnobius, and 
Lactantius, however, wrote as if there had been no Gnostic 
movement at all, and as if no Antignostic Church theology 
existed. * The immediate result of the work carried on by Ire- 
naeus and the Antignostic teachers in the Church consisted in 
the fixing of tradition and in the intelligent treatment of indi- 
vidual doctrines, which gradually became established. The most 

1 The conception of the stage by stage development of the economy of God 
and the corresponding idea of fct several covenants" (I. 10. 3: III. 11 — 15 and else- 
where) denote a very considerable advance, which the Church teachers owe to the 
controversy with Gnosticism, or to the example of the Gnostics. In this case the 
origin of the idea is quite plain. For details see below. 



ClCAf, V.] 



IREX-KUS AND C( IXTFMI'ORAKIIIS 



24S 



important wil! be set forth in what follows. On the most vital 
point, the introduction of the philosophical Christology into the 
Church's rule of faith, see Chapter 7. 

The manner in which Irenajus undertook his great task of 
expounding and defending orthodox Christianity in opposition 
to the Gnostic form was already a prediction of the future, 
The oldest Christian motives and hopes; the letter of both 
Testaments, including even Pauline thoughts ; moralistic and 
philosophical elements, the result of the Apologists' labours; 
and realistic and mystical features balance each other in his 
treatment. He glides over from the one to the other; limits 
the one by the other; plays off Scripture against reason, tradi- 
tion against the obscurity of the Scriptures; and combats fan- 
tastic speculation by an appeal sometimes to reason, sometimes 
to the limits of human knowledge. Behind all this and domin- 
ating everything, we find his firm belief in the bestowal of 
divine incorruptibility on believers through the work of the 
God-man. This eclectic method did not arise from shrewd cal- 
culation. It was equally the result of a rare capacity for ap- 
propriating the feelings and ideas of others, combined with the 
conservative instincts that guided the great teacher, and the 
consequence of a happy blindness to the gulf which lay be- 
tween the Christian tradition and the world of ideas prevailing 
at that time. Still unconscious of the greatest problem, Irenjeus 
with inward sincerity sketched out that future dogmatic method 
according to which the theology compiled by an eclectic pro- 
cess is to be nothing else than the simple faith itself, this being 
merely illustrated and explained, developed and by that very 
process established, as far as "stands in the Holy Scripture ", 
and — let us add — as far as reason requires. But Irenams was 
already obliged to decline answering the question as to how 
far unexplained faith can be sufficient for most Christians, though 
nothing but this explanation can solve the great problems, "why 
more covenants than one were given to mankind, what was the 
character of each covenant, why God shut up every man unto 
unbelief, why the Word became flesh and suffered, why the 
advent of the Son of God only took place in the last times etc." 
(I. 10. 3). The relation of faith and theological Gnosis was 
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fixed by Irenaeus to the effect that the latter is simply a con* 
tinuation of the former. l At the same time, however, he did 
not clearly show how the collection of historical statements found 
in the confession can of itself guarantee a sufficient and ten- 
able knowledge of Christianity. Here the speculative theories 
are as a matter of fact quite imbedded in the historical propo- 
sitions of tradition. Will these obscurities remain when once 
the Church is forced to compete in its theological system with 
the whole philosophical science of the Greeks, or may it be 
expected that, instead of this system of eclecticism and com- 
promise, a method will find acceptance which, distinguishing 
between faith and theology, will interpret in a new and specu- 
lative sense the whole complex of tradition? Irenaeus* process 
has at least this one advantage over the other method : accord- 
ing to it everything can be reckoned part of the faith, provid- 
ing it bears the stamp of truth, without the faith seeming to 
alter its nature. It is incorporated in the theology of facts 
which the faith here appears to be. J The latter, however, im- 
perceptibly becomes a revealed system of doctrine and history; 
and though Irenaeus himself always seeks to refer everything 
again to the "simple faith* ' (tp;A>? irivriq), and to believing sim- 
plicity, that is, to the belief in the Creator and the Son of God 
who became man, yet it wag not in his power to stop the 
development destined to transform the faith into knowledge of 
a theological system. The pronounced hellenising of the Gospel, 

1 It would seem from some passages as if faith and theological knowledge were 
according to Irenaeus simply related as the "is" and the "why". As a matter of 
fact, he did express himself so without being really able to maintain the relation- 
ship thus fixed; for faith itself must also to some extent include a knowledge of 
the reason and aim of God's ways of salvation. Faith and theological knowledge 
are therefore, after all, closely interwoven with each other. Irenaeus merely sought 
for a clear distinction, but it was impossible for him to find it in his way. The 
truth rather is that the same man, who, in opposition to heresy, condemned an 
exaggerated estimate of theoretical knowledge, contributed a great deal to the 
transformation of that faith into a monistic speculation. 

2 See I. 10. 2 : Kctt oVre 6 7r£w Bwoctoq ev K6ytA r&v h rave sKK^a-foue irpoeo-- 
ruTwv 'irtpoc tovtwv (scil. than the regula fidei) epsr ol>$st$ yotp V7rlp rbv li^ua-Kot^ov 
oVre 6 ato-Qsviis Iv tw Ac'yw eXarraiasi tjjv 7rupci$oo-tv. Mt&G ykp xai r%% othrYiSTrfo- 
reoc; oV<t>iq oVrs 6 wcAd irepi ccvrfa Iwuiisvoc, e/Vs7v lirXitvoco'ev, oVre 6 rd hhtyov 
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brought about by the Gnostic systems, was averted by Irenseus 
and the later ecclesiastical teachers by preserving a great portion 
of the early Christian tradition, partly as regards its letter, partly 
as regards its spirit, and thus rescuing it for the future. But 
the price of this preservation was the adoption of a series of 
"Gnostic" formula;. Churchmen, though with hesitation, adopted 
the adversary's way of looking at things, and necessarily did 
so, because as they became ever further and further removed 
from the early-Christian feelings and thoughts, they had always 
more and more lost every other point of view. The old Catholic 
Fathers permanently settled a great part of early tradition for 
Christendom, but at the same time promoted the gradual hellen- 
ising of Christianity. 

i. The Doctrines of the Church. 

In the following section we do not intend to give a present- 
ation of the theology of Irena^us and the other Antignostic 
Church teachers, but merely to set forth those points of doctrine 
to which the teachings of these men gave currency in succeed- 
ing times. 

Against the Gnostic theses ' Iremeus and his successors, apart 
from the proof from prescription, adduced the following intrin- 
sic considerations: (i) In the case of the Gnostics and Marcion 
the Deity lacks absoluteness, because he does not embrace 
everything, that is, he is bounded by the kenoma or by the 
sphere of a second God; and also because his omnipresence, 
omniscience, and omnipotence have a corresponding limitation. ' 
(2) The assumption of divine emanations and of a differentiated 

' See Biihringer's careful reviews of the theology of Irenteus and Temillian 
(Kircheitgeschichte in Iliogrnphien, Vol. I. istsection, 1st half (2nd ed.),pp. 378 — Gil, 
2nd half, pp. 484—739)- 

3 To the proof from prescription belong the arguments derived from the novelty 
aud contradictory rnultipiiciiy of the Gnostic doctrines as well as the proofs that 
Greek philosophy is the original source of heresy. See Iren. II. 14. 1—6; Tertnll. 
ite prcescr. 7; Apolog. 47 and other places; the Philosophotiniena of Hippolytus. 
On Ireiiieus' criticism of Gnostic theology see Kttnze, Gotteslehre des Ireuaus, 
Leipzig, 1891, p. 8 IT. 
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divine pleroma represents the Deity as a composite, i.e., l finite 
being ; and, moreover, the personification of the divine qualities 
is a mythological freak, the folly of which is evident as soon 
as one also makes the attempt to personify the affections and 
qualities of man in a similar way. 2 (3) The attempt to make out 
conditions existing within the Godhead is in itself absurd and 
audacious. 3 (4) The theory of the passion and ignorance of 
Sophia introduces sin into the pleroma itself, *>., into the God- 
head. * With this the weightiest argument against the Gnostic 
cosmogony is already mentioned. A further argument against 
the system is that the world and mankind would have been 
incapable of improvement, if they had owed their origin to 
ignorance and sin. * Irenaeus and Tertullian employ lengthy 
arguments to show that a God who has created nothing is in- 

1 See Irenaeus II. I. 2 — 4: II. 31. I. Tertull., adv. Marc. I. 2 — 7. Tertullian 
proves that there can be neither two morally similar, nor two morally dissimilar 
Deities; see also I. 15. 

* See Irenaeus II. 13. Tertullian (ad Valent. 4) very appropriately denned the 
aeons of Ptolemy as u personales substantias extra deum determinatas, quas Valen- 
tin us in ipsa summa divinitatis ut sensus et aflectus motus incluserat." 

3 See Irenaeus, l.c, and elsewhere in the 2nd Book, Tertull. adv. Valent. 
in several passages. Moreover, Irenaeus still treated the first 8 Ptolemaic aeons with 
more respect than the 22 following, because here at least there was some appear- 
ance of a Biblical foundation. In confuting the doctrine of aeons he incidentally 
raised several questions (II. 17. 2), which Church theologians discussed in later 
times, with reference to the Son and Spirit "Quaeritur quemadmodum emissi 
sunt reliqui aeones? Utrum uniti ei qui emiserit, quemadmodum a sole radii, an 
efiicabiliter et partiliter, uti sit unusquisque eorum separatim et suam figurationem 
habens, quemadmodum ab homine homo . . . Aut secundum germinationem, quem- 
admodum ab arbore rami? Et utrum eiusdem substantiae exsistebant his qui se 
emiserunt, an ex altera quadam substantia substantiam habentes? Et utrum in eodem 
emissi sunt, ut eiusdem temporis essent sibi ? . . . Et utrum simplices quidam et 
uniformes et undique sibi aequales et similes, quemadmodum spiritus et lumina 
emissa sunt, an compositi* et differentes " ? See also II. 17. 4: "Si autem velut a 
lumine lumina accensa sunt . . . velut verbi gratia a facula faculae, generatione 
quidem et magnitudine fortasse distabunt ab invicem; eiusdem autem substantiae cum 
sint cum principe emissionis ipsorum, aut omnes impassibiles perseverant aut et 
pater ipsorum participabit passiones. Neque enim quae postea accensa est facula, 
alteram lumen habebit quam illud quod ante earn fuit." Here we have already a 
statement of the logical reasons, which in later times were urged against the Arian 
doctrine. 

« See Iren. IT. 17. 5 and II. 18. 

* See Iren. II. 4. 2. 
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conceivable, and that a Demiurge occupying a position along- 
side of or below the Supreme Being is self-contradictory, inas- 
much as he sometimes appears higher than this Supreme Being, 
and sometimes so weak and limited that one can no longer 
look on him as a God. ' The Fathers everywhere argue on 
behalf of the Gnostic Demiurge and against the Gnostic supreme 
God. It never occurs to them to proceed in the opposite way 
and prove that the supreme God may be the Creator. All 
their efforts are rather directed to show that the Creator of the 
world is the only and supreme God, and that there can be 
no other above this one. This attitude of the Fathers is char- 
acteristic ; for it proves that the apologetico-philosophical theol- 
ogy was their fundamental assumption. The Gnostic (Marcionite) 
supreme God is the God of religion, the God of redemption; 
the Demiurge is the being required to explain the world. The 
intervention of the Fathers on his behalf, that is, their assuming 
him as the basis of their arguments, reveals what was fund- 
amental and what was accidental in their religious teaching. 
At the same time, however, it shows plainly that they did not 
understand or did not feel the fundamental problem that troubled 
and perplexed the Gnostics and Marcion, viz., the qualitative 
distinction between the spheres of creation and redemption. 
They think they have sufficiently explained this distinction by 
the doctrine of human freedom and its consequences. Accord- 
ingly their whole mode of argument against the Gnostics and 
Marcion is, in point of content, of an abstract, phiiosophico- 

' Tertullian in particular argued In great detail (adv. Marc. I. 9 — 19) tliat every 
God must, above all, have revealed himself as a creator. In opposition to Marcion 's 
rejection of all natural theology, he represents this science as the luundatiun of all 
religious belief. In this connection he eulogised the created world (1. 13) and at 
the same time (see also the 2nd Ikiok) argued in favour <A the Demiurge, i.t., of 
Hie one true God. Irenccus urged a series of acute tai "vi:;]Hy (Elections to the 
cosmogony of the Valetitiuians (see II. I — 5), and showed how untenable was the 
idea of the Demiurge as an intermediate being. The doctrines that the Supreme 
Being is unknown (II. 6), that the Demiurge is the blind instrument of higher awns, 
that the world was crented against the will of the Supreme God, and, lastly, that 
our world is the imperfect copy of a higher one were also opposed by him with 
rational arguments. His refutation of the last conception is specially remarkable 
(II, 7). On the idea that God did not create the world from e 
Tertull., adv. Henuog. 







2 SO HISTORY OF DOGMA [Chap. v. 

rational kind. l As a rule they do not here carry on their 
controversy with the aid of reasons taken from the deeper views 
of religion. As soon as the rational argument fails, however, 
there is really an entire end to the refutation from inner grounds, 
at least in the case of Tertullian; and the contest is shifted into 
the sphere of the rule of faith and the Holy Scriptures. Hence, 
for example, they have not succeeded in making much impression 
on the heretical Christology from dogmatic considerations, though 
in this respect Irenaeus was still very much more successful than 
Tertullian. 3 Besides, in adv. Marc. II. 27, the latter betrayed 
what interest he took in the preexistent Christ as distinguished 
from God the Father. It is not expedient to separate the argu- 
ments advanced by the Fathers against the Gnostics from their 
own positive teachings, for these are throughout dependent 
on their peculiar attitude within the sphere of Scripture and 
tradition. 

Irenaeus and Hippolytus have been rightly named Scripture 
theologians; but it is a strange infatuation to think that this 
designation characterises them as evangelical. If indeed we here 
understand " evangelical" in the vulgar sense, the term may 
be correct, only in this case it means exactly the same as 
" Catholic ". But if " evangelical' ' signifies " early-Christian ", 
then it must be said that Scripture theology was not the pri- 
mary means of preserving the ideas of primitive Christianity ; for, 
as the New Testament Scriptures were also regarded as inspired 
documents and were to be interpreted according to the regula, 
their content was just for that reason apt to be obscured. Both 
Marcion and the chiefs of the Valentinian school had also been 
Scripture theologians. Irenaeus and Hippolytus merely followed 
them. Now it is true that they very decidedly argued against 
the arbitrary method of interpreting the Scriptures adopted by 
Valentinus, and compared it to the process of forming the mosaic pic- 

1 But this very method of argument was without doubt specially impressive in 
the case of the educated, and it is these alone of whom we are here speaking. 
On the decay of Gnosticism after the end of the 2nd century, see Renan, Origines, 
Vol. VII., p. 113 ff. 

* See his arguments that the Gnostics merely assert that they have only one 
Christ, whereas they actually possess several, III. 16. 1, 8 and elsewhere. 
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ture of a king into the mosaic picture of a fox, and the poems of Homer 
into any others one might choose ; ' but they just as decidedly protest- 
ed against the rejection by Apelles and Marcion of the allegorical 
method of interpretation, 'and therefore were not abletosetupa 
canon really capable of distinguishing their own interpretation from 
that of the Gnostics. 3 The Scripture theology of the old Catho- 
lic Fathers has a twofold aspect. The religion of the Scripture 
is no longer the original form; it is the mediated, scientific 
one to be constructed by a learned process; it is, on its part, 
the strongest symptom of the secularisation that has begun. In 
a word, it is the religion of the school, first the Gnostic then 
the ecclesiastical. But it may, on the other hand, be a whole- 
some reaction against enthusiastic excess and moralistic frigidity; 
and the correct sense of the letter will from the first obtain 
imperceptible recognition in opposition to the "spirit" arbitra 
rily read into it, and at length banish this "spirit" completely. 
Irenasus certainly tried to mark off the Church use of the Scriptures 
as distinguished from the Gnostic practice. He rejects the ac- 
commodation theory of which some Gnostics availed themselves; 4 
he emphasises more strongly than these the absolute sufficiency 
of the Scriptures by repudiating all esoteric doctrines; 1 he re- 
jects all distinction between different kinds of inspiration in the 
sacred books ; ' he lays down the maxim that the obscure pas- 

' See Iren., I. 9 and elsewhere; Tertull., de prascr. 39, adv. Valent. passim. 

= Ste Tertull., adv. Marc. II. 19, SI, 22: III. J, 6, 14, 19: V. I,; Orig.Comm. 
in Matth., T. XV. 3, Opp. III., p. 655: Coram, in ep. ad Rom., T. IT. 12. Opp. IV., 
p. 494 sq.; Pseudo-Grig. Adamamius, De recta In deum fide; Orig. I. pp.808, 817. 

J For this rensou TertuUinn nhiigtsher furki'k-i^i-sjt'jii; di-p-tes with the Gnostics, 
see de prascr. 16—19: LL Ego non ad scripluras provocandum est nee in his con- 
stituendum certamen, in quitius aut nulla aut incerta victoria est aut parum certn." 

* See Iren., III. 5. 1 : in. 12. 6. 

* -See Iren., III. 14. 2: III. 15. i; Tertull., de preset. 25: "Scripturie quidem 
perfecue sunt, quippe a verbo ilei et spiritu eius dtctre, nos nutem secundum quod 
niinores sumus et novissimi a verbo de! et spiritu eius, secundum hoc el scientist 
mysleriorum eius tndigemus." 

See Iren, II. 35. 2 : IV. 34, 35 and elsewhere. Irenceus also asserted that the 
translation of the Septuagint (III. 21. 4) was inspired. The repudiation of different 
liinds of inspiration in the Scriptures likewise involved the rejection of all the 
critical views of the Gnostics that were concealed behind that assumption. 
Alexandrians were the first who again to some extent adopted these critical principles. 
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sages are to be interpreted from the clear ones, not vice versa ; ' 
but this principle being in itself ambiguous, it is rendered quite 
unequivocal by the injunction to interpret everything accord- 
ing to the rule of faith * and, in the case of all objectionable 
passages, to seek the type. * Not only did Irenaeus explain 
the Old Testament allegorically, in accordance with traditional 
usage;' but according to the principle: "with God there is 
nothing without purpose or due signification " (" nihil vacuum 
neque sine signo apud deum") (IV. 21. 3), he was also the 
first to apply the scientific and mystical explanation to the 
New Testament, and was consequently obliged to adopt the 
Gnostic exegesis, which was imperative as soon as the apostolic 
writings were viewed as a New Testament. He regards the 
fact of Jesus handing round food to those lying at table as 
signifying that Christ also bestows life on the long dead gen- 
erations;' and, in the parable of the Samaritan, he interprets 
the host as the Spirit and the two denarii as the Father and 
Son. * To Iren.-eus and also to Tertullian and Hippolytus all 
numbers, incidental circumstances, etc., in the Holy Scriptures 
are virtually as significant as they are to the Gnostics, and 
hence the only question is what hidden meaning we are to give 
to them, *' Gnosticism " is therefore here adopted by the 
ecclesiastical teachers in its full extent, proving that this " Gnos- 
ticism " is nothing else than the learned construction of religion 
with the scientific means of those days. As soon as Church- 
men were forced to bring forward their proofs and proceed to 
put the same questions as the "Gnostics", they were obliged 
to work by their method. Allegory, however, was required in 

' Ste lien. II. 10. 1 : II. 27. 1, 2. 
= See lien. II. 25. I, 

a Iren.'.-ui nr|'i"."']'Li."iics [he word* of 
(IV. 31. 1): De his ■ |ui-lfin delictis, tie quibus ipsa * 
et prophetas, nos noil oportere exprobare e: 
increpanl (scil. delicti*), sed s 
sed tyunm quicrere." 

' See, «*, IV. 21 
to be Father, Son, 1 

* See Ireu. IV. 2 

* See lien. Ill, 17. 3 
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order to establish the continuity of the tradition from Adam 
down to the present time — not merely down to Christ — against 
the attacks of the Gnostics and Marcion. By establishing this 
continuity a historical truth was really also preserved. For the 
rest, the disquisitions of Ireneeus, Tertullian, and Hippolytus 
were to such an extent borrowed from their opponents that 
there is scarcely a problem that they propounded and discussed 
as the result of their own thirst for knowledge. This fact not 
only preserved to their works an early- Christian character as 
compared with those of the Alexandrians, but also explains 
why they frequently stop in their positive teachings, when they 
believe they have confuted their adversaries. Thus we find 
neither in Iren^us nor Tertullian a discussion of the relation 
of the Scriptures to the rule of faith. From the way in which 
they appeal to both we can deduce a series of important pro- 
blems, which, however, the Fathers themselves did not formulate 
and consequently did not answer. ' 

The doctrine of God was fixed by the old Catholic Fathers for 
the Christendom of succeeding centuries, and in fact both the 
methodic directions for forming the idea of God and their results 
remained unchanged. With respect to the former they occupy 
a middle position between the renunciation of all knowledge — 
for God is not abyss and silence — and the attempt to fathom 
the depths of the Godhead. ' Tertullian, influenced by the Stoics, 
strongly emphasised the possibility of attaining a knowledge of 
God. Irena:us, following out an idea which seems to anticipate 
the mysticism of later theologians, made love a prelimin- 
ary condition of knowledge and plainly acknowledged it as 
the principle of knowledge. a God can be known from revel- 

1 Jusliti had already noted certain pmitiaritifs of the Holy Scriptures as distin- 
guished from pvnfmif "Tilings. Ti;rt Lillian speaks- of two fropriclalcs indnics li/eraluris 
in adv. Mart. III. 5. 6. But the Alexandrians were the first to propound any kind 
of complete theories of inspiration, 

1 See above p. 233, note I, Kniue, I.e. 

* See Iron., II. 26. I, 13. 4: "Sic et in reliquis omnibus nulli similiserit omnium 
pater homiiium pusillitati : et dichur qtiidem secundum hcec propter delectionem, 
.uulilLii- aulrin super Ii.vl- secundum iiiiiynilmliiit'in." Iien.cus i-vpres.-dy says that 
n.nl cannot be known as regards his greatness, :".;., absolutely, but that he con be 
knows as regards his love, IV. 20. 1 : "Igitur secundum maguitudem noo est 
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ation, l because he has really revealed himself, that is, both by 
the creation and the word of revelation. Irenaeus also taught 
that a sufficient knowledge of God, as the creator and guide, 
can be obtained from the creation, and indeed this knowledge 
always continues, so that all men are without excuse. * In this 
case the prophets, the Lord himself, the Apostles, and the 
Church teach no more and nothing else than what must be 
already plain to the natural consciousness. Irenaeus certainly 
did not succeed in reconciling this proposition with his former 
assertion that the knowledge of God springs from love resting 
on revelation. Irenaeus also starts, as Apologist and Antignostic, 
with the God who is the First Cause. Every God who is not that 
is a phantom ; 3 and every sublime religious state of mind which 

cognoscere deum, impossibile est enim mensurari patrem ; secundum autem dilect- 
ionem eius — haec est enim quae nos per verbum eius perducit ad deum — obedientes 
ei semper discimus quoniam est tantus deus etc."; in IV. 20. 4 the knowledge of 
God "secundum dilectionem" is more closely defined by the words u per verbum 
eius Iesum Christum." The statements in §§ 5 and 6 are, however, specially import- 
ant: they who are pure in heart will see God. God's omnipotence and goodness 
remove the impossibility of man knowing him. Man comes to know him gradually, 
in proportion as he is revealed and through love, until he beholds him in a state 
of perfection. He must be in God in order to know God : axritsp ol (S^btfovtsq rb 
<P&q evr6<; et<ri rov Qarbt; xxi rvjt; Axixvporyjrot; xvroV [zsTexovo-iv, oVtohq ol /SAg- 
irovrsi; rov ®ebv evro$ €to-i rov ®eov, (zsrixovrst; eevroV rvjt; Kx[i.irp6rv^ro%, Kxt fox 
roVro 6 xx®W ro $ Kx * xxxrxKyxros xxi uopxroQ 6pu[xevov ixvrbv . . . rol<; xio*ro~i<i 
irxpeo-xsv, Yvx ^aoTroivta-if, rovQ x (a P 0V ' VTX< l K0 " fiAsnovrxQ xvrbv fox Trio-reonq. See 
also what follows down to the words: fisrox^ ®soV \rrri rb yivwaxeiv ®ebv xxt 
ccttoAxvsiv r%Q xP^ a " r ° T ^ T0< i &vtoV, et homines igitur videbunt deum, ut vivant, per 
visionem immortales facti et pertingentes usque in deum. Sentences of this kind 
where rationalism is neutralised by mysticism we seek for in Tertullian in vain. 

1 See Iren., IV. 6. 4 : 'Efo'$x%ev vl(ixs 6 xvptoq, Urt ®sbv slSsvxt ovfotQ dvvxrxi, fiy 
obxi ®soG fo$x%xvroiy rovricriv, 'xvsv ®eoV py ytvao-xeo-Qxi rbv ®s6v xhrb $$ rb 
yivwo-xeo-Qxt rov ®ebv Htypx elvxt rov 7rxrp6Q, Tvua-ovrxt yxp xvrbv o7q xv xxo- 
xx^vtyy 6 VtOQ. 

2 Iren. II. 6. I, 9. 1, 27. 2 : III. 25. 1 : " Providentiam habet deus omnium propter 
hoc et consilium dat : consilium autem dans adest his, qui morum providentiam 
habent. Necesse est igitur ea quae providentur et gubernantur cognoscere suum 
directorem; quae quidem non sunt irrationalia neque vana, sed habent sensibilitatem 
perceptam de providentia dei. Et propter hoc ethnicorum quidam, qui minus ille- 
cebris ac voluptatibus servierunt, et non in tantum superstitione idolorum coabducti 
sunt, providentia eius moti licet tenuiter, tamen conversi sunt, ut dicerent fabricatorem 
huius universitatis patrem omnium providentem et disponentem secundum nos mundum." 
Tertull., de testim. animce; Apolog. 17. 

a See Iren., IV. 6. 2 ; Tertull., adv. Marc. I, II. 
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does not include the feeling of dependence upon God as the 
Creator is a deception. It is the extremest blasphemy to de- 
grade God the Creator, and it is the most frightful machinaiion 
of the devil that has produced the blaspkemia creatoris. ' Like 
the Apologists, the early Catholic Fathers confess that the 
doctrine of God the Creator is the first and most important of 
the main articles of Christian faith; 5 the belief in his oneness 
as well as his absoluteness is the main point. 3 God is all light, 
all understanding, all Logos, all active spirit ; * everything an- 
thropopathic and anthropomorphic is to be conceived as in- 
compatible with his nature. ' The early-Catholic doctrine of 
God shows an advance beyond that of the Apologists, in so 
far as God's attributes of goodness and righteousness are ex- 
pressly discussed, and it is proved in opposition to Marcion that 

1 See Iren., V. 26. 2. 



» See Ircn.. It. 1. I and the Hymn II. 30. 
' See Iren., Ill- 8. 3. Very pregnant a 
II. 30. 9: "Principari c 



t Iren w us' utterances in II. 34. 4 and 

1 debet in omnibus el riomiiiari voluntas dei, reliqua 

aulem omnia huic cedere et subdita esse et in servitium dedita"... "substantia 

1 voluntas dei;" see also the fragment V. in Harvey, Iren.. Opp. Ii p. 477 sq. 

■ everything originates with Cod and the existence of eternal metaphysical 

s is therefore impossible the folloivin^ proposition (IV. 2, 4). which is proved 

from the parable of the rich mnu and I.azarus, holds good: ''ex una substanlia esse 

omnia, id est Abraham et Moysem et prophetas, ethm ipsum dominum." 

" See Iren. II. 28. 4, 5: IV. 11. 2. 

1 Tertullian also makes the same demand (c^., adv. Mare. II. 27); for his asser- 
tion "deum corpus esse" (adv. Prox. 7: "Quis enim negnbil, deum corpus esse, 
etsi deus splritus est? spiritus enim corpus sui generis in sua efftgie") must be 
compared with bis realistic doctrine of the soul (de anima 6) as well as with the 
proposition formulated in de came It: ''omne quod est, corpus est sni generis; nihil 
est incorporate, nisi quod non est." Tertullian here followed a principle of Stole 
philosophy, and in this case by no means wished to teach that the Deity has a 
human form, since he recognised that man's likeness to God consists merely in 
his spiritual qualities. On the contrary Melito ascribed to God a corporeal existence 
of a higher type (Eusebius mentions a work of this bishop under the title "d wi/i 
iiatifiiTau BecC A«>0(", and Origeti reckoned him among the teachers who recogDised 
that mail had also a likeness to God in form (in body); see my Texte und Unter- 
suchungen I. 1. 2, pp. 243, 248. In the second century the realistic eschatological 
ideas uo doubt continued to foster in wide circles the popular idea that God had 
a form aud a kind of corporeal existence. A middle position between these ideas 
and that of Tertullian and the Stoics seems to have been taken up by Lactantius 
(Instil, div. VII. 9, 21; de ira del 2. 18.). 
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they are not mutually exclusive, but necessarily involve each 
other. l 

In the case of the Logos doctrine also, Tertullian and Hippo- 
lytus simply adopted and developed that of the Apologists, 
whilst Irenaeus struck out a path of his own. In the Apologeti- 
cum (c. 21) Tertullian set forth the Logos doctrine as laid down 
by Tatian, the only noteworthy difference between him and his 
predecessor consisting in the fact that the appearance of the 
Logos in Jesus Christ was the uniform aim of his presentation. s 

1 See Iren., III. 25. 2; Tertull., adv. Marc. I. 23—28: II. 11 sq. Hippolytus 
briefly defined his doctrine of God in Phil. X. 32. The advance beyond the 
Apologists' idea of God consists not only in the thorough discussion of God's 
attributes of goodness and righteousness, but also in the view, which is now 
much more vigorously worked out, that the Almighty Creator has no other purpose 
in his world than the salvation of mankind. See the 10th Greek fragment of Iren- 
aeus (Harvey, II. p. 480); Tertull., de orat. 4: u Summa est voluntatis dei salus 
eorum, quos adoptavit"; de paenit. 2 : "Bonorum dei unus est titulus, salus hominum" ; 
adv. Marc. II. 27: "Nihil tam dignum deo quam salus hominis." They had here 
undeniably learned from Marcion; see adv. Marc. I. 17. In the first chapters of the 
work de orat., however, in which Tertullian expounds the Lord's Prayer, he succeeded 
in unfolding the meaning of the Gospel in a way such as was never possible for 
him elsewhere. The like remark may be made of Origen's work de orat., and, in 
general, in the case of most authors who interpreted the Lord's Prayer in the 
succeeding period. This prayer kept alive the knowledge of the deepest meaning 
of the Gospel. 

2 Apol. 21 : "Necesse et igitur pauca de Christo ut deo... Jam ediximus deum 
universitatem hanc mundi verbo et ratione et virtute molitum. Apud vestros quoque 
sapientes Atfyov, id est sermonem et rationem, constat artificem videri universitatis." 
(An appeal to Zeno and Cleanthes follows). " Et nos autem sermoni atque rationi 
itemque virtuti, per quae omnia molitum deum ediximus, propriam substantiam spi- 
ritum inscribimus, cui et sermo insit pronuntianti et ratio adsit disponent et virtus 
praesit perficienti. Hunc ex deo prolatum didicimus et prolatione generatum et id- 
circo filium dei et deum dictum ex unitate substantias, nam et deus spiritus (that 
is, the antemundane Logos is the Son of God). Et cum radius ex sole porrigitur, 
portio ex summa; sed sol erit in radio, quia solis est radius nee separatur sub- 
stantia sed extenditur (cf. adv. Prax. 8). Ita de spiritu spiritus et deo deus ut lumen de 
lumine accensum. Manet integra et indefecta materiae matrix, etsi plures hide traduces 
qualitatis mutueris : ita et quod de deo profectum est, deus est et dei filius et unus 
ambo. Ita et de spiritu spiritus et de deo deus modulo alternum numerum, gradu 
non statu fecit, et a matrice non recessit sed excessit. Iste igitur dei radius, ut retro 
semper praedicabatur, delapsus in virginem quandam et in utero eius caro figuratus 
nascitur homo deo mixtus. Caro spiritu instructa nutritur, adolescit, adfatur, docet, 
operator et Christus est." Tertullian adds: "Recipite interim hanc fabulam, similis 
est vestris." As a matter of fact the heathen must have viewed this statement as 
a philosophical speculation with a mythological conclusion. It is very instructive 
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He fully explained his Logos doctrine in his work against the 
Monarchian Praxeas. ' Here he created the formulae of succeed- 
ing orthodoxy by introducing the ideas "substance" and "person" 
and by framing, despite of the most pronounced subordination- 
ism and a purely economical conception of the Trinity, defini- 
tions of the relations between the persons which could be fully 
adopted in the Nicene creed. * Here also the philosophical and 
cosmological interest prevails ; the history of salvation appears 
only to be the continuation of that of the cosmos. This system is 
distinguished from Gnosticism by the history of redemption 
appearing as the natural continuation of the history of creation 
and not simply as its correction. The thought that the unity 
of the Godhead is shown in the una substantia and the una 
dominatio was worked out by Tertullian with admirable clear- 
ness. According to him the unfolding of this one substance 
into several heavenly embodiments, or the administration of the 
divine sovereignty by emanated persons cannot endanger the 

lo ascertain that in Hippo] vtus* book against Noetus "the setting forth of the truth" 
(c. 10 ff.) he begins with the proposition: BtSf ifioukylti xfapov xt/joi. The Logon 
whose essence and working are described merely went forth to realise this intention. 

' See Hagemann, Die romische Kirche (1864), p. 172 ff. 

5 See my detailed exposition of the orthodox side of Terlullian's doctriiieaf the 
Trinity ("orthodox" in the later sense of the word), in Vol. IV. There it is also 
shown that these formulas were due to Tertullian s juristic bias. The formuhe, 
' L una substantia, tres persons", never alternates in his case with the others, "una 
natura, tres persona" ; and so it remained for a longtime in the West ; they did not 
speak of "natures" but of "substances" ("nature" in this connection is very rare 
down to the 5th century). What makes this remarkable is the fact that Tetlulliati 
always uses "substance" in the concrete sense "individual substance" aod has even 
expressed himself precisely on the point. He says in de anima 3s: "aliud est 
substantia, aliud natura substantia'; si^uidem substantia propria est rei cuiusque, 
natura vera potest esse communiv Su^cipe exemplum: substantia est lapis, ferrum; 
duritia Inpidis et ferri natura subs; r.M 1:1; est. Duritin (natura) communicat, substantia 
discord at. Mollitia lame, mollina phuue paiiant naturalia eorum, substantia non 
pariant... Et tunc natura: simili-.udo notatur, cum substantia: dissimilitudo coo- 
spicitur. Men and animals are *loi;l.ir uatuia, but not substantia." We see that 
Tertullian in so far as he designated Knilier, Son, and Spirit as one substance 
expressed their unity as strongly as possible. The only idea intelligible to the 
majority was a juristic and political notion, viz., that the Father, who is the tela 
substantia, sends forth officials whom he entrusts with the administration of 
the monarchy. The legal fiction attached to the concept "person" aided in the 
matter here. 
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unity; the "arrangement of the unity when the unity evolves 
the trinity from itself" ("dispositio unitatis, quando unitas ex 
semetipsa [trinitatem] derivat") does not abolish the unity, and, 
moreover, the Son will some day subject himself to the Father, 
so that God will be all in all. * Here then the Gnostic doctrine 
of aeons is adopted in its complete form, and in fact Hippolytus, 
who in this respect agrees with Tertullian, has certified that the 
Valentinians "acknowledge that the one is the originator of 
all " (" rov hx ofiotoyouwv xfoiov tuv 7txvtcov "), because with them 
also, "the whole goes back to one" ("to wxv 6i$hx xvxrpexu").* 
The only difference is that Tertullian and Hippolytus limit the 
"economy of God" (ofaovofiix rov Seov) to Father, Son, and 
Holy Ghost, while the Gnostics exceed this number. 3 Accord- 
ing to Tertullian "a rational conception of the Trinity consti- 
tutes truth, an irrational idea of the unity makes heresy" ("trini- 
tas rationaliter expensa veritatem constituit, unitas irrationaliter 
collecta haeresim facit") is already the watchword of the Christian 
dogmatic. Now what he considers a rational conception is keep- 
ing in view the different stages of God's economy, and distin- 
guishing between dispositio, distinciio, numerus on the one hand 
and divisio on the other. At the beginning God was alone, 
but ratio and sermo existed within him. In a certain sense then, 

1 See adv. Prax. 3: "Jgitur si et monarchia divina per tot legiones et exercitus 
angelorum administrator, sicut scriptum est: Milies ccnties centena milia adsistebant 
ei, et milies centena milia apparebant ei, nee ideo unius esse desiit, ut desinat 
monarchia esse, quia per tanta milia virtutum procuratur: quale est ut deus divi- 
sionem et dispersionem pati videatur in filio et spiritu sancto, secundum et tertium 
sortitis locum, tarn consortibus substantia patris, quam non patitur in tot angelorum 
numero?" (! !) c. 4: "Videmus igitur non obesse monarchic filium, etsi hodie apud 
filium est, quia et in suo statu est apud filium) et cum suo statu restituetur patri a 
filio." L.c: Monarchia in tot nominibus constituta est, in quot deus voluit." 

3 See Hippol., c Noetum 11. According to these doctrines the unity is suf- 
ficiently preserved (1) if the separate persons have one and the same substance, (2) 
if there is one possessor of the whole substance, /'.*., if everything proceeds from 
him. That this is a remnant of polytheism ought not to be disputed. 

8 Adv. Prax. 8 : " Hoc si qui pulaverit, me Tpo|3oAjf v aliquam introducere id est 
prolationem rei alterius ex altera, quod facit Valentinus, primo quidem dicam tibi, 
non ideo non utatur et Veritas vocabulo isto et re ac censu eius, quia et hseresis 
utitur; immo hseresis potius ex veritate accepit quod ad mendacium suum strueret " ; 
cf. also what follows. Thus far then theologians had got already : " The economy 
is founded on as many names as God willed" (c. 4). 
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he was never alone, for he thought and spoke inwardly. If even 
men can carry on conversations with themselves and make 
themselves objects of reflection, how much more is this possible 
with God. ' But as yet he was the only person. a The moment, 
however, that he chose to reveal himself and sent forth from 
himself the word of creation, the Logos came into existence as 
a real being, before the world and for the sake of the world. 
For "that which proceeds from such a great substance and has 
created such substances cannot itself be devoid of substance." 
He is therefore to be conceived as permanently separate from 
God "secundus a deo cons iti tutus, perseverans in sua forma"; 
but as unity of substance is to be preserved (" alius pater, 
alius filius, alius non aliua" '—" ego et pater ununt sumus ad 
substantia tmitatem, non ad numeri singularitatem dictum est" — 
" ires unum sunt, non unus " — " the Father is one person and 
the Son is another, different persons not different things", "/ 
and tke Father are one refers to unity of substance, not to 
singleness in number" — "the three are one thing not one per- 
son"), the Logos must be related to the Father as the ray to 
the sun, as the stream to the source, as the stem to the root 
(see also Hippolytus, c. Noetum 10). ' For that very reason 
"Son" is the most suitable expression for the Logos that has 
emanated in this way (xxrx (ttptffioy). Moreover, since he (as 
well as the Spirit} has the same substance as the Father (" unius 
substantias " = IpQavtraq) he has also the samepouier* as regards 
the world. He has all might in heaven and earth, and he has 
had it ab initio, from the very beginning of time. 6 On the 
other hand this same Son is only a part and offshoot ; the 
Father is the whole ; and in this the mystery of the economy 
consists. What the Son possesses has been given him by the 
Father ; the Father is therefore greater than the Son ; the Son 
1 See adv. Prax. 5. 

1 Tertull., adv. Hermog. 3: "fuit tempus, cum ei filius lion fiiit." 
1 Novatinii (ile trin. «J) distinguishes very decidedly between ^factum esse" and 

* Adv. Prax. a: "Custodiatur el*ovaithtij sacra men turn, qua: umtatem in trinilatem 
dispouit, tres dirigeus, tres aulem non statu, sed gradu, nee substantia, sed forma, 
tiec potestate, sed specie, unius autem substantia et unius status et potestatis." 

<■ See the discussions adv. Prax. 16 ff. 
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is subordinate to the Father. l " Pater tota substantia est, filius 
vero derivatio totius et portio". * This paradox is ultimately 
based on a philosophical axiom of Tertullian : the whole fulness 
of the Godhead, i.e., the Father, is incapable of entering into 
the finite, whence also he must always remain invisible, un- 
approachable, and incomprehensible. The Divine Being that 
appears and works on earth can never be anything but a part 
of the transcendent Deity. This Being must be a derived exist- 
ence, which has already in some fashion a finite element in 
itself, because it is the hypostatised Word of creation, which 
has an origin. 3 We would assert too much, were we to say 
that Tertullian meant that the Son was simply the world-thought 
itself; his insistance on the "unius substantias" disproves this. 
But no doubt he regards the Son as the Deity depotentiated 
for the sake of self-communication; the Deity adapted to the 
world, whose sphere coincides witht he world-thought, and whose 
power is identical with that necessary for the world. From the 
standpoint of humanity this Deity is God himself, i.e. y a God 
whom men can apprehend and who can apprehend them; but 
from God's standpoint, which speculation can fix but not fathom, 
this Deity is a subordinate, nay, even a temporary one. Ter- 
tullian and Hippolytus know as little of an immanent Trinity 

1 Tertull., adv. Marc. III. 6: "filius portio plenitudinis." In another passage 
Tertullian has ironically remarked in opposition to Marcion (IV. 39) : "Nisi Marcion 
Christum non subiectum patri infert." 

* Adv. Prax. 9. 

8 See the whole 14th chap. adv. Prax. especially the words: "lam ergo alius 
erit qui videbatur, quia non potest idem invisibilis definiri qui videbatur, et conse- 
quens erit, ut invisibilem patrem intellegamus pro plenitudine maiestatis, visibilem 
vero filium agnoscamus pro modulo derivationis." One cannot look at the sun itself, 
but, "toleramus radium eius pro temperatura portion is, quae in terrain inde porri- 
gitur." The chapter also shows how the Old Testament theophanies must have given 
an impetus to the distinction between' the Deity as transcendent and the Deity as 
making himself visible. Adv. Marc. II. 27: Quascunque exigitis deo digna, habe- 
buntur in patre invisibili incongressibilique et placido et, ut ita dixerim, philosophorum 
deo. Quaecunque autem ut indigna reprehenditis, deputabuntur in filio et viso et audito 
et congresso, arbitro patri s et ministro, miscente in semetipso hominem et deum in 
virtutibus deum, in pusillitatibus hominem, ut tantum homini conferat quantum deo 
detrahit." In adv. Prax. 29 Tertullian showed in very precise terms that the Father 
is by nature impassible, but the Son is capable of suffering. Hippolytus does not 
share this opinion; to him the Logos in himself is likewise &r«ftfc (see c. Noetum 15). 
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as the Apologists; the Trinity only appears such, because the 
unity of the substance is very vigorously emphasised; but in 
truth the Trinitarian process as in the case of the Gnostics, is 
simply the background of the process that produces the history 
of the world and of salvation. This is first of all shown by 
the fact that in course of the process of the world and of sal- 
vation the Son grows in his sonship, that is, goes through a 
finite process ; ' and secondly by the fact that the Son himself 
will one day restore the monarchy to the Father. : These words 
no doubt are again spoken not from the standpoint of man, 
but from that of God ; for so long as history lasts " the Son 
continues in his form." In its point of departure, its plan, and 
its details this whole exposition is not distinguished from the 
teachings of contemporaneous and subsequent Greek philoso- 
phers, J but merely differs in its aim. In itself absolutely unfitted 
to preserve the primitive Christian belief in God the Father and 
the Lord Jesus Christ, its importance consists in its identification 
of the historical Jesus with this Logos. By its aid Tertullian 
united the scientific, idealistic cosmology with the utterances of 
early Christian tradition about Jesus in such a way as to make 
the two, as it were, appear the totally dissimilar wings of one 
and the same building, H With peculiar versatility he contrived 
to make himself at home in both wings. 

' According to Tertullian it is certainly an essential fart of the Saris nature to 
appear, teach, and thus come into connection with men; but he neither asserted 
the necessity of the incarnation apart Tram the faulty development of mankind, nor 
can this view be inferred from his premises. 

* See adv. Prax, 4. the only passage, however, containing this idea, which is 
derived from I Cor. XV. 

■ Cf. specially the attempts of Plotinus to reconcile the abstract unity which is 
conceived as the principle of the universe with the manifoldncss and fulness of 
the real and the particular (Ennead. lib. III.— V.). Plotinus employs the subsidiary 
notion fttfttnit in the same way as Tertullian; see Hngemann I.e. p. iS6f. Plotinus 
would have agreed with Terlullian's proposition in adv. Marc. III. l5: :, Dei nomen 
quasi natuiale divinilatis potest in onmes communicari quibus divinitas viudicatur." 
Plotinus' idea of hypostasis is also important, and this notion requires eiact examination. 

* Following the baptismal confession, Tertullian merely treated the Holy Ghost 
according to the scheme of the Logos doctrine without any trace of independent 
interest. In accordance with this, however, the Spirit possesses his own " Humerus" 
— "lertium numen divinitalU et tertium nomen maiestatis ", — and he is a person 
in the same sense as die Son, to whom, however, he is subordinate, for the sub- 
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It is essentially otherwise with the Logos doctrine of Irenaeus. * 
Whereas Tertullian and Hippolytus developed their Logos doctrine 
without reference to the historical Jesus, the truth rather being that 
they simply add the incarnation to the already existing theory of the 
subject, there is no doubt that Irenaeus, as a rule, made Jesus Christ, 
whom he views as God and man, the starting-point of his 
speculation. Here he followed the Fourth Gospel and Ignatius. 
It is of Jesus that Irenaeus almost always thinks when he speaks 
of the Logos or of the Son of God ; and therefore he does not 
identify the divine element in Christ or Christ himself with the 
world idea or the creating Word or the Reason of God. 2 That 

ordination is a necessary result of his later origin. See cc. 2, 8 : " tertius est spiritus 
a deo et filio, sicut tertius a radice fructus a frutice, et tertius a fonte rivus a flumine 
et tertius a sole apex ex radio. Nihil tamen a matrice alienatur a qua proprietates 
suas ducit. Ita trinitas per consertos et connexos gradus a patre decurrens et monar- 
chic nihil obstrepit et otKovififme statum protegit"; de pudic. 21. In de praescr. 13 
the Spirit in relation to the Son is called "vicaria vis". The element of personality 
in the Spirit is with Tertullian merely a result arising from logical deduction ; see 
his successor Novatian de trin. 29. Hippolytus did not attribute personality to the 
Spirit, for he says (adv. Noet. 14): "Evx €>sbv ep&, Tp6<rw7rat $$ $6o t oixovopfp $} rp/rijv 
ryv x&P lv ™& otyiov irvetfiocro? iratriip filv ykp f7& Tp6<ra)T& $i Mo t Hri xou 6 vI6g, 
t$ $i rptrov t$ oiyiov irvtVfi*. In his Logos doctrine apart from the express emphasis 
he lays on the creatureliness of the Logos (see Philos. X. 33 : Ei ykp €>s6v re ifH^trs 
Totii<rcct 6 Qe6$ y hMveero' 'S%ttQ roC x6yov rb leotp&duyn*) he quite agrees with Ter- 
tullian. See ibid. ; here the Logos is called before his coming forth " evSi&foroq 
roV TavTQG kQyi<Tfi6Q"; he is produced ex ruv '6vruv, i.e., from the Father who 
then alone existed; his essence is "that he bears in himself the will of him who 
has begotten him" or " that he comprehends in himself the ideas previously conceived 
by and resting in the Father." Cyprian in no part of his writings took occasion 
to set forth the Logos doctrine in a didactic way; he simply kept to the formula: 
"Christus deus et homo", and to the Biblical expressions which were understood 
in the sense of divinity and preexistence; see Testim. II. 1— 10. Lactantius was 
still quite confused in his Trinitarian doctrine and, in particular, conceived the 
Holy Ghost not as a person but as u sanctificatio " proceeding from the Father or 
from the Son. On the contrary, Novatian, in his work de trinitate, reproduced 
Tertullian's views. For details see Dorner Entwickelungsgeschichte I. pp. 563—634, 
Kahnis, Lehre vom heiligen Geiste; Hagemann, l.c, p. 371 ff. It is noteworthy 
that Tertullian still very frequently called the preexistent Christ dei j//r/Vi/j;seede 
orat. I: "Dei spiritus et dei sermo et dei ratio, sermo rationis et ratio sermonis et 
spiritus, utrumque Iesus Christus." Apol. 21: adv. Prax. 26; adv. Marc. 1. 10: III. 6, 
16: IV. 21. 

1 See Zahn, Marcellus of Ancyra, pp. 235—244. Duncker, Des heiligen Irenaus 
Christologie, 1843. 

3 Zahn, I.e., p. 238. 
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he nevertheless makes Logos (povoyevyt, tputstoxo?, "only be- 
gotten", "first born") the regular designation of Christ as the 
preexi stent One can only be explained from the apologetic 
tradition which in his time was already recognised as authori- 
tative by Christian scholars, and moreover appeared justified 
and required by John I. 1. Since both Irena:us and Valentinus 
consider redemption to be the special work of Christ, the cosmo- 
logical interest in the doctrine of the second God becomes sub- 
ordinate to the soteriological. As, however, in Irenseus' system 
(in opposition to Valentinus) this real redemption is to be im- 
agined as recapitulatio of the creation, redemption and creation 
are not opposed to each other as antitheses; and therefore the 
Redeemer has also his place in the history of creation. In a 
certain sense then the Christology of Irena:us occupies a middle 
position between the Christology of the Valeiitinians and Mar- 
cion on the one hand and the Logos doctrine of the Apol- 
ogists on the other. The Apologists have a cosmological interest, 
Marcion only a soteriological, whereas Irena;us has both; 
the Apologists base their speculations on the Old Test- 
ament, Marcion on a New Testament, Irensus on both Old 
and New. 

Irenasus expressly refused to investigate what the divine 
element in Christ is, and why another deity stands alongside 
of the Godhead of the Father. He confesses that he here 
simply keeps to the rule of faith and the Holy Scriptures, and 
declines speculative disquisitions on principle. He does not ad- 
mit the distinction of a Word existing in God and one coming 
forth from him, and opposes not only ideas of emanation in 
general, but also the opinion that the Logos issued forth at a 
definite point of time. Nor will Irenajus allow the designation 
"Logos" to be interpreted in the sense of the Logos being the 
inward Reason or the spoken Word of God. God is a simple 
essence and always remains in the same state ; besides we ought 
not to hypostatise qualities. ' Nevertheless Irena^us, too, calls 
the preexistent Christ the Son of God, and strictly maintains 
the personal distinction between Father and Son. What makes 
1 See Iren., II. 13. 8: II. 28. 4—9: II. [2. 2:11. 13. 2, and also the important 
passage II. 19. 3 fin. 
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the opposite appear to be the case is the fact that he does 
not utilise the distinction in the interest of cosmology. ' In 
Irenaeus* sense we shall have to say: The Logos is the revel- 
ation hypostasis of the Father, " the self-revelation of the self- 
conscious God", and indeed the eternal self-revelation. For 
according to him the Son always existed with God, always 
revealed the Father, and it was always the full Godhead that 
he revealed in himself. In other words, he is God in his specific 
nature, truly God, and there is no distinction of essence be- 
tween him and God. 3 Now we might conclude from the strong 

1 A great many passages clearly show that Irenaeus decidedly distinguished the 
Son from the Father, so that it is absolutely incorrect to attribute modalistic 
ideas to him. See III. 6. I and all the other passages where Irenaeus refers to the 
Old Testament theophanies. Such are III. 6. 2 : IV. 5. 2 fin. : IV. 7. 4, where the 
distinction is particularly plain: IV. 17. 6: II. 28. 6. 

* The Logos (Son) is the administrator and bestower of the divine qrace as 
regards humanity, because he is the revealer of this grace, see IV. 6 (§ 7 : tt agnitio 
patris nlius, agnitio autem filii in patre et per nlium revelata"); IV. 5: IV. 16. 7: 
IV. 20. 7. He has been the revealer of God from the beginning and always 
remains so, III. 16. 6 : IV. 13. 4 etc.: he is the antemundane revealer to the angel 
world, see II. 30. 9: "semper autem coe'xsistens filius patri, olim et ab initio semper 
revelat patrem et angelis et archangelis et potest atibus et virtutibus et omnibus, quibus 
vult revelari deus; he has always existed with the Father, see II. 30, 9:111. 18. 1 : 
"non tunc coepit filius dei, exsistens semper apud patrem"; IV. 20. 3, 7, 14. 1: 
IL 25. 3 : " non enim infectus es, o homo, neque semper coexsistebas deo, sicut 
proprium eius verbum." The Logos is God as God, nay, for us he is God himself, 
in so far as his work is the work of God. Thus, and not in a modalistic sense, 
we must understand passages like II. 30. 9 : " fabricator qui fecit mundum per semit- 
ipsum, hoc est per verbum et per sapientiam suam," or hymnlike statements such as 
III. 16. 6: "et hominem ergo in semetipsum recapitulans est, invisibilis visibilis 
factus, et incomprehensibilis factus comprehensibilis et impassibilis passibilis et ver- 
bum homo " (see something similar in Ignatius and Melito, Otto, Corp. Apolog. IX, 
p. 419 sq.). Irenaeus also says in III. 6. 2: u filius est in patre et habet in se 
patrem," III. 6. I.: utrosque dei appellatione signavit spiritus, et eum qui ungitur 
nlium et eum, qui ungit, id est patrem." He not only says that the Son has revealed 
the Father, but that the Father has revealed the Son (IV. 6. 3 : IV. 7. 7). He applies 
Old Testament passages sometimes to Christ, sometimes to God, and hence in some 
cases calls the Father the creator, and in others the Son (" pater generis humani verbum 
dei", IV. 31. 2). Irenaeus (TV. 4. 2) appropriated the expression of an ancient "im- 
mensum patrem in filio mensuratum; mensura enim patris filius, quoniam et capit 
eum." This expression is by no means intended to denote a diminution, but rather 
to signify the identity of Father and Son. In all this Irenaeus adhered to an ancient 
tradition; but these propositions do not admit of being incorporated with a rational 
system. 
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emphasis laid on "always" that Irenasus conceived a relationship 
of Father and Son in the Godhead, conditioned by the essence 
of God himself and existing independently of revelation. But 
the second hypostasis is viewed by him as existing from all 
eternity, just as much in the quality of Logos as in that of 
Son, and his very statement that the Logos has revealed the 
Father from the beginning shows that this relationship is always 
within the sphere of revelation. The Son then exists because 
he gives a revelation. Little interested as Irenseus is in saying 
anything about the Son, apart from his historical mission, 
naively as he extols the Father as the direct Creator of the 
universe, and anxious as he is to repress all speculations that lead 
beyond the Holy Scriptures, he could not altogether avoid re- 
flecting on the problems: why there is a second deity alongside 
of God, and how the two are related to one another. His in- 
cidental answers are not essentially different from those of the 
Apologists and Tertullian ; the only distinction is this incidental 
character. Irena:us too looked on the Son as "the hand of God", 
the mediator of creation; he also seems in one passage to dis- 
tinguish Father and Son as the naturally invisible and visible 
elements of God; he too views the Father as the one who 
dominates all, the head of Christ, i.e., he who bears the creation 
and his Logos. ' Irenaius had no opportunity of writing against 

1 Logos and Sophia are llic hands or God (III. 91. 10: IV. 10): also IV. 6.6: 
"Inviailiile lilii paler, visibile auteni patris tilius." Judging from this passage, itis 
always doubtful whether Irenzcus. like Teirajiiaii. as-miieJ !haL transcendency belonged 
10 the Father in a still higher sense than to the Son, and that the nature of the Son 
was more adapted Tor entering the finite than that of the Father (on the contrary 
■.■:■:■ IV, .:o. ;.■ .mil 1 --;---inKy IV. >.). 1: ■■ u-rbiim uinuialiu-i- ipijdtm invisibile"j. 
But it ought not to have been denied that there are passages, in which Irenaius 
hints at a subordination of the Son, and deduces this from his origin. See II, 28. 8 
(the knowledge of the Father reaches further than that of the Son and the Father 
is greater than the Son) ; III. 6. 1 (the Son receives from the Father the sovereignty) ; 

IV. 17. 6 (a very important passage: the Father owns the name of Jesus Christ as 
his, first, because it is Ihename of his Son, and, secondly, because he gave it himself); 

V. 18. 11, 3 ("pater conrtiliouem siinul et verbum snmn porlans" — " verbum portatum 
a palre" — "et sic unus deus pater ostenditur, qui est super omnia et per omnia et 
in omnibus; super omnia pater quidem et ipse est caput Christ! "—" verbum universorum 
potestatem habet a patre"). "This is not a subordination founded on the nature 
of the second person, but an inequality lhat has arisen historically," says Zahn 
(I.e., p. 341); but it is doubtful whether such ft distinction cau be imputed to Iremeus. 
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the Monarchians, and unfortunately we possess no apologetic 
writings of his. It cannot therefore be determined how he 
would have written, if he had had less occasion to avoid the 
danger of being himself led into Gnostic speculations about aeons. 
It has been correctly remarked that with Irenaeus the Godhead 
and the divine personality of Christ merely exist beside each 
other. He did not want to weigh the different problems, be- 
cause, influenced as he was by the lingering effects of an early- 
Christian, anti-theological interest, he regarded the results of this 
reflection as dangerous; but, as a matter of fact, he did not 
really correct the premises of the problems by rejecting the 
conclusions. We may evidently assume (with Zahn) that, accord- 
ing to Irenaeus, "God placed himself in the relationship of 
Father to Son, in order to create after his image and in his 
likeness the man who was to become his Son;" * but we ought 
not to ask if Irenaeus understood the incarnation as a definite 
purpose necessarily involved in the Sonship, as this question 
falls outside the sphere of Patristic thinking. No doubt the 
incarnation constantly formed the preeminent interest of Irenaeus, 
and owing to this interest he was able to put e^side or throw 
a veil over the mythological speculations of the Apologists re- 
garding the Logos, and to proceed at once to the soteriological 
question. 3 

We have rather simply to recognise the contradiction, which was not felt by Irenaeus 
because, in his religious belief, he places Christ on a level with God, but, as a 
theologian, merely touched on the problem. So also he shows remarkable unconcern 
as to the proof of the unity of God in view of the distinction between Father and Son. 

1 Irenaeus very frequently emphasises the idea that the whole economy of God 
refers to mankind, see, e.g., I. io. 3 : txdiyyuvbui tjjv ir pay part iatv xeci oiKovofziuv 
roG &eov rHjv girt r% uv$panr6TyTi ytvonivqv, IV. 20. 7 : Verbum dispensator paternae 
gratiae factus est ad utilitatem hominum, propter quos fecit tantas dispositiones." 
God became a creator out of goodness and love; see the beautiful expression in 
IV. 20. 7: "Gloria dei vivens homo, vita autem hominis visio dei," or III 20. 2: 
"Gloria hominis deus, operationes vero dei et omnis sapientiae eius et virtutis recep- 
taculum homo." V. 29. 1 : "Non homo propter conditio nem, sed conditio facta est 
propter hominem." 

3 Irenaeus speaks about the Holy Spirit in numerous passages. No doubt he 
firmly believes in the distinction of the Spirit (Holy Spirit, Spirit of God, Spirit of 
the Father, Spirit of the Son, prophetic Spirit, Wisdom) from the Father and Son, 
and in a particular significance belonging to the Spirit, as these doctrines are found 
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Nothing is more instructive than an examination of Irenaeus' 
views with regard to the destination of man, the original state, 
the fall, and sift; because the heterogeneous elements of his 
"theology", the apologetic and moralistic, the realistic, and the 



in the rcpila. In general the same attributes as are assigned to the Son are every- 
where applicable to him; he was always with the Father before there was any 
creation (IV. 20. 3; Irena;us applies Prov. III. 19: VIIL 22 to the Spirit and notto 
the Sun); like the Son lie was the instrument and hand of the Father (IV. pref. 4, 
2a 1 : V. 6. I.). Tliat Logos and Wisdom are to be distinguished is clear from 
IV. 20. 1 — 12 and particularly from jj 12: IV. 7. 4: III. 17. 3 (the host in the 
parable of (he Good Samaritan is the Spirit). Iremeus also tried by reference to 
Scripture to distinguish the work of the Spirit from that of the Logos. Thus in 
the creation, the guidance of the world, the Old Testament history, the incarnation, 
the baptism of Jesus, the Logos is the energy, the Spirii is « -isdujn. I le also alluded 
to a specific ministry of the Spirit in the sphere of the new covenant. The Spirit 
is the principle of the new knowledge in IV. 33. 1, 7, Spirit of fellowship with 
God in V. 1. 1, pledge of immortality in V. 8. I, Spirit of life in V. 18. 2. But 
not only does the function of the Spirit remain very obscure for all that, particularly 
in the incarnation, where bemoan was forced by the canon of the New Testament 
to unite what could not be united (Logos doctrine and descent of the Spirit upon 
Mary— where, moreover, the whole of the Fathers after Iren:eus launched forth into 
the most wonderful speculation!;), but even the personality of the Spirit vanishes 
with him, eg., in III. 18. 3: ' ; unguentem patrem et unctum (ilium et unctlonem, 
qui est spirilus" (on Isaiah LXI. 1); there is also no mention of the Spirit in IV. 
pref. 4 fin., and IV. I. 1, though he ought to have been named there. Father, Son, and 
Spirit, or God, Logos, and Sophia are frequently conjoined by Irenfeus, but he 
never uses the formula rpidt, to say nothing of the abstract formula of Tertullian. 
In two passages (IV. JO. 5 : V. 36. 2) IrenLeus unfolded a sublime speculation, which 
is inconsistent with his usual utterances. In the first passage he says that Cod 
has shown himself prophetically through the Spirit (in the Old Testament), then 
adoptively through the Sou, and will finally show himself paR-mnlly iti ilie kiiu;<l.)m 
of heaven; the Spirit prepares man for the Sou of God. the Son leads him to the 
Father, but the Father confers on him immortality. In the other passage he adopts 
the saying of an old presbyter (Papiasr) that we ascend gradually through the 
Spirit to the Sou, and through the Son to the Father, and that in the end the Son 
will deliver up everything to the Father, and God will be all in all. It is re- 
markable that, as in the case of Tertullian (see above), it is 1 Cor. XV. 23—28 
that has produced fltb -.peculation. This is another clear proof, that in Irensus the 
equality of Father, Son, and Spirit is not unconditional and that the eternity of 
Son and Spirit is not absolute. Here also we plainly perceive that the several 
■ lisjui^iiiuiis in Irenaeus were by no means part of a complete system. Thus, in 
IV. 38. 2, he inverts the relationship and says thai we ascend from the -Son to the 
Spirit: Kai ii& toCto riaEaof Kofiv5/oi( fyif yxKs ipxc, i-rana-a, ov PpSpa, ci/il 
yjff iSuyxrUt ^mrifeif TouriWi, Tijv jtiv *ara Syjpwirov nafcvaia-i to5 xvfhv 
i|ia5«T(i!3i)Tf, oMifTou 31 to tgG ffarfa; ffieC(iffi finiHHr<rf*r* ;^ iwzSj Sii rSja 
upSv aeOJviix', Here one of Origen's thoughts appears. 
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Biblical (Pauline), are specially apparent here, and the inconsist- 
encies into which he was led are very plain. But these very 
contradictions were never eliminated from the Church doctrinal 
system of succeeding centuries and did not admit of being re- 
moved ; hence his attitude on these points is typical. l The 
apologetic and moralistic train of thought is alone developed 
with systematic clearness. Everything created is imperfect, just 
from the very fact of its having had a beginning; therefore 
man also. The Deity is indeed capable of bestowing perfection 
on man from the beginning, but the latter was incapable of 
grasping or retaining it from the first. Hence perfection, *>., 
incorruptibility, which consists in the contemplation of God and 
is conditional on voluntary obedience, could only be the destin- 
ation of man, and he must accordingly have been made capable 
of it. 2 That destination is realised through the guidance of God 

1 The opinions advanced here are, of course, adumbrations of the ideas about 
redemption. Noldechen (Zeitschrift fiir wissenschaftliche Theologie, 1885, p. 462 ff): 
"Die Lehre vom ersten Menschen bei den christlichen Lehrern des 2 Jahrhunderts." 

3 Here the whole 38th chapter of the 4th Book is to be examined. The following 
sentences are perhaps the most important: E* te Kiytt ri%- ovx ySvvacro 6 €>tb$ ax* 
<xpX*i$ reteiov avahtt^at rbv ccvbpooxov; Tvwrat, tin rut /u£v 0e<5>, ast xara ra aura 
'6vrt xat ayevvjrtp vxa'p%Qvn> "C *po<; eavrov, xavra dvvartk' ra $2 yeyovora, xaQd 
fAiTSiTBiTa yeveo-eoot; apxw &**» 's^Z** xara roGro xat vrrepeTrQat $e7 aura roG 
TiT0iijK6TC<;- bv yap yduvavro ayivvyra slvat ral viaa-rt ysyevvtifAgva. Ka5o $Z fxvj 
h<rTiv aysvv*iTa> xara roGro xat vo-repoGvrat roG reAefov. KocU $i viwrepa, xara 
roGro xat vvjiricc, xara roGro xai arvvvibv xat ayv(4.varra Tpb$ rtjv rsAetav aywyviv. 
The mother can no doubt give strong food to the child at the very beginning, but 
the child cannot stand it: uvdpwro; a$vvaro$ Accfielv avr6' vfato; yap JJv, see also 
§ 2 — 4: "Non ab initio dii facti sumus, sed primo quidem homines, tunc demum 
dii, quamvis deus secundum simplicitatem bonitatis suae hoc fecerit, nequis eum 
putet invidiosum aut imprsestantem. "Ego," inquit, "dixi, dii estis et filii excelsi 
omnes, nobis autem potestatem divinitatis baiulare non sustinentibus" . . . Oportuerat 
autem primo naturam apparere, post deinde vinci et absorbi mortale ab immortal itate 
et corruptible ab incorruptibilitate, et fieri hominem secundum imaginem et simili- 
tudinem dei, agnitione accepta boni et mali." Ibid. : virorayvj SsoG atyQapo-ta, xa) 
irapapovii xfybxpo-ioct; $6%cc ayivvyrot; . . . tiparis GeoG iriprxoivrixii a^Bapo-fa? atybapvta 
$) eyyvQ shot iFotii ®eoG. In this chapter Irenseus contemplates the manner of 
appearance of the Logos (as man) from the point of view of a vvvvviTnd^stv. His 
conception of the capacity and destination of man enabled him to develop his ideas 
about the progressive training of the human race and about the different covenants 
(see below). On this point cf. also IV. 20. 5—7. The fact that, according to this 
way of looking at things, the Good and Divine appeared only as fat destination 
of man— which was finally to be reached through divine guidance— but not as his 
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and the free decision of man, for goodness not arising from 
free choice has no value. The capacity in question is on the 
one hand involved in man's possession of the divine image, 
which, however, is only realised in the body and is therefore at 
bottom a matter of indifference; and, on the other, in his like- 
ness to God, which consists in the union of the soul with God's 
Spirit, but only comes about when man is obedient to him. 
Along with this Irensus has also the idea that man's likeness 
consists in freedom. Now, as man became disobedient immedi- 
ately after the creation, this likeness to God did not become 
perfect. ' Through the fall he lost the fellowship with God to 

nature^ suggested both to Irenteus and Tcrtullinn the distinction between " natura" 
and "gratia" or between " substantia " and "(ides et iustitia". Io other words, 
they were led to propound a problem which had occurred to the Gnostics long 
before, and had been solved by them in a (Uialistic sense. See Ireruetis II. 29. j ; 
"Si propter subsiantinm omnes succedunt animie in refrigerium, et superfluum est 
credere, superflua autem et discessio salvatoris ; si aulem propter iustitiam, iam 
oon propter id, quod sint aoinise sed quoniam sunt luste . . . -Si enim natura et 
substantia snlvat, omnes salvabuntur animas; si aulem iustitia et fides etc. II. 34.3: 
"Non enim ex nobis neque ex nostra natuni vita est, sed secundum gratiam dei 
datur," II. 34. 4. Tertullian adv. Marc. III. 1;: ''Chrisli nomen nan ex natura 
veniens, sed ex dispositioue." In Tertullian these ideas are not unfrequently opposed 
to each other in this way; but the relationship between them has by no means 
been made clear. 

1 On the psychology of Irenieus see Bbhringer, p. 466 f., Wendt p, 22. The 
fact that in some passages he reckoned the irviSfta in man as the latter's inalienable 
nature ffif. II. 33. 5), though as a rule (like Tatian) he conceives it as the divine 
Spirit, is an evident inconsistency on his part. The tltrnv is realised in the body, 
the inoiutu; is not given by nature, but is brought about by the union with the 
Spirit uf God realised through obedience (V. 6. I). The DftoiWiC is therefore sub- 
ject to growth, and was not perfect at the beginning (see above, IV. 38. 4, where 
he opposes Tatian's opinion). It is clear, especially from V. 12. 2, that it is only 
the *»aii, not the a-Map*, that is to be conceived ns an original possession. On 
this point Irenteus appealed to 1 Cor. XV. 45. It is plain from the 37th chapter 
of the 4th Book, that Irenaius also views everything as ultimately dependent on 
mall's inalienable freedom. Alongside of this God's goodness has scope for dis- 
playing itself in addition to its exercise at the creation, because it guides man's 
knowledge through counsel ; see tj 1. On Matth. XX III. 37 Irenazus remarks: '' 
legem libertatis hominis manifestavit, quia liberuni eum deus fecit ab initio, habeutem 
suam potcstatem sicut et suain animam ad utendum sententia dei voluntarie et non 
coaclnm a deo . . . posuit in homine potestalem electionis quemadmodum in angelis 
(et enim angcli rationabiles), ut hi ijuidem qui obedissent iuste bouum sint possi denies, 
datum quijim a dto, itrvalum ■vera ab ipsis." An appeal to Rome II. 4 — 7 (!) 
follows. In g 2 Irenius inveighs violently against the Gnostic doctrines of natural 
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which he was destined, Le., he is forfeit to death. This death 
was transmitted to Adam's whole posterity. l Here Irenaeus 
followed sayings of Paul, but adopted the words rather than 
the sense; for, in the first place, like the Apologists, he very 
strongly emphasises the elements that palliate man's fall 3 and, 
secondly, he contemplates the fall as having a teleological signi- 
ficance. It is the fall itself and not, as in Paul's case, the 

goodness and wickedness: ir&vres t%G abrfc eWi Qfotoi$. In § 4 he interprets the 
Pauline: "omnia licent, sed non omnia expediunt," as referring to man's inalienable 
freedom and to the way in which it is abused in order to work evil(!): "libera 
sententiae ab initio est homo et libene sententiae est deus, cuius ad similitudinem 
factus est." § 5 : " Et non tantum in operibus, sed etiam in fide, liberum et sua 
potestatis arbitrium hominis servavit (that is, respected) dominus, dicens: Secundum 
fidem tuam fiat tibi." § 4: "deus consilium dat continere bonum, quod perficitur 
ex obedientia." § 3: u rd aunt-ova-iov roC avtipwrov xat ri <ru(x(3ovAtvTtxdvTOv@eoG 
p$i (3ict^o{xsvov. IV. 4. 3: "homo rationabilis et secundum hoc similis deo liber in 
arbitrio faetus et suae potestatis, ipse sibi causa est, ut aliquando quidem frumentum 
aliquando autem palea fiat." 

1 As a matter of fact this view already belongs to the second train of thought; 
see particularly III. 21 — 23. Here in reality this merely applies to the particular 
individuals who chose disobedience, but Irenaeus almost everywhere referred back 
to the fall of Adam. See, however, V. 27. 2 : " Quicunque erga eum custodiunt 
dilectionem, suam his praestat coramunionem. Communio autem dei vita et lumen 
et fruitio eorum quae sunt apud deum bonorum. Quicumque autem absistunt secundum 
sententiam suam ab eo, his earn quae electa est ab ipsis separationem inducit Separatio 
autem dei mors, et separatio lucis tenebrae, et separatio dei amissio omnium quae 
sunt apud eum bonorum." V. 19. 1, 1. 3, 1. 1. The subjective moralism is very 
clearly defined in IV. 15. 2 : "Id quod erat semper liberum et suae potestatis in homine 
semper servavit deus et sua exhortatio, utiusteiudicenturquinonobediuntei quoniam 
non obedierunt, et qui obedierunt et crediderunt ei, honorentur incorruptibilitate." 

* Man's sin is thoughtlessness; he is merely led astray (TV. 40. 3). The fact 
that he let himself be seduced under the pretext of immortality is an excuse for 
him; man was infans t (See above; hence it is said, in opposition to the Gnostics, 
in IV. 38. 4: " supergredientes legem humani generis et antequam fiant homines, 
iam volunt similes esse factori deo et nullam esse different! am infecti dei et nunc 
facti hominis." The same idea is once more very clearly expressed in IV. 39. 3 ; 
"quemadmodum igitur erit homo deus, qui nondum factus est homo?" i>., how 
could newly created man be already perfect as he was not even man, inasmuch 
as he did not yet know how to distinguish good and evil?). Cf.III. 23. 3, 5 :"The 
fear of Adam was the beginning of wisdom; the sense of transgression led to 
repentance; but God bestows his grace on the penitent"... "eum odivit deus, qui 
seduxit hominem, ei vero qui seductus est, sensim paullatimque misertus est." The 
"pondus peccati" in the sense of Augustine was by no means acknowledged by 
Irenaeus, and although he makes use of Pauline sayings, and by preference such as 
have a quite different sense, he is very far from sharing Paul's view, 



iREN.fcUS AND CONTEMPORARIES 2;i 

consequences of the fall, that he thus views ; for iic says that 
disobedience was conducive to man's development. Man had 
to learn by experience that disobedience entails death, in order 
that he might acquire wisdom and choose freely to fulfil the 
commandments of God. Further, man was obliged to learn 
through the fall that goodness and life do not belong to him 
by nature as they do to God. ' Here life and death are always 
the ultimate question to Irenasus. It is only when he quotes 
sayings of Paul that he remembers sin in connection with re- 
demption; and ethical consequences of the fall are not mentioned 
in this connection "The original destination of man was not 
abrogated by the fall, the truth rather being that the fall was 
intended as a means of leading men to attain this perfection 
to which they were destined." 5 Moreover, the goodness of God 
immediately showed itself both in the removal of the tree of 
life and in the sentence of temporal death. a What significance 
belongs to Jesus Christ within this conception is clear: he is 
the man who first realised in his person the destination of 
humanity; the Spirit of God became united with his soul and 
accustomed itself to dwell in men. Rut he is also the teacher 
who reforms mankind by his preaching, calls upon them to 
direct their still existing freedom to obedience to the divine 
commandments, thereby restoring, i.e., strengthening, freedom, 
so that humanity is thus rendered capable of receiving incor- 
ruptibility. ' One can plainly see that this is the idea ofTatian 

1 See IV. 37. 7: "Alias autem esset nostrum iusensatum bonum, quod esset 
iuexerc! latum. Sed et videre non lantum nobis eiWt dettdembUe, nisi cognovisseiuus 
quantum esset malum non videre; et bene valere autem male valentis experientia 
honorabilius efncit, et lucem tencbrarum comparatio et vltam mortis. Sic etcteleste 
regnum honorabilius est his qui cognoverant terrenum." The main passage is III. 
20. 1, 3, which cannot be here quoted. The fall was necessary in order that man 
might not believe that be was " naturaliter siruilis deo". Hence God permitted the 
great whale to swallow man for a time. In several passages Irenaius has designated 
the permitting of evil as kind generosity on the part of God, see, «.^., IV. 39, 1,37. 7. 

■ See Wendt, I.e., p. 34. 

3 See III. 33. 6. 

* See V. 1. 1 : "Non enim aliter nos discerc poteramus quze sunt dei, nisi 

magister noster, verbum exsistens, homo fuctus fuisset Neque rursus nos aliter 

discere poteramus, nisi niagistrum nostrum videntes," etc.; III. 23. 2, 5. 3 : " liber- 
; IV. 24. li "reforaiavit Uumanum genus"; III. 17. I : " spirltus 
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and Theophilus, with which Irenaeus has incorporated utterances 
of Paul. Tertullian and Hippolytus taught essentially the same 
doctrine ; l only Tertullian beheld the image and likeness of 
God expressly and exclusively in the fact that man's will and 
capacity are free, and based on this freedom an argument in 
justification of God's ways. 3 

But, in addition to this, Irenaeus developed a second train of 
thought. This was the outcome of his Gnostic and realistic 
doctrine of recapitulation, and evinces clear traces of the influence 
of Pauline theology. It is, however, inconsistent with the moral- 
istic teachings unfolded above, and could only be united with 
them at a few points. To the Apologists the proposition: "it 
is impossible to learn to know God without the help of God" 
(" impossibile est sine deo discere deum") was a conviction 
which, with the exception of Justin, they subordinated to their 
moralism and to which they did not give a specifically Christ- 
ological signification. Irenaeus understood this proposition in a 
Christological sense, 3 and at the same time conceived the bless- 
ing of salvation imparted by Christ not only as the incorrupt- 
ibility consisting in the beholding of God bestowed on obedience 
IV. 20. S — 7* IV. 38, but also as the divine sonship which 

sanctus in filium dei, filium hominis factum, descendit cum ipso assuesceos habitare 
in genere humano." III. 19. 1 : IV. 38. 3 : 39. 1,2. Wendt's summary, 1. c, p. 24 : 
"By the Logos becoming man, the type of the perfect man made its appearance," 
formulates Irenaeus' meaning correctly and excludes the erroneous idea that he 
viewed the Logos himself as the prototype of humanity. A real divine manhood 
is not necessary within this train of thought ; only a homo inspiratus is required. 

1 See Hippol. Philos. X. 33 (p. 538 sq.) : 'Ett/ to6tqi$ rbv tt&vtmv *ikpxovra £»;/*/- 
ovpy&v ex irao-JSv rvvQireov ovrtaiv eo-KSvaca-ev, oh €>ebv QeAwv ttoss7v &-$qA*v, ov$i 
fkyytXoVy iAA* tivdpwrov. Ei yctp &s6v ve fyihyve noiyo-oci, sSvvocro' % 4x s 'S r ^ h6yov 
to irap&etyfJLOc' 'dvQpwrov H\m, uvfyuxov re STOtijo'sv ti $1 Qe\si; xoct ®eb$ ytvMeu, 
vic&xovi rSt irsiroitiKfoi. The famous concluding chapter of the Philosophoumena 
with its prospect of deification is to be explained from this (X. 34). 

8 See Tertull. adv. Marc. II. 4—1 1 ; his undiluted moralism appears with particular 
clearness in chaps. 6 and 8. No weight is to be attached to the phrase in chapter 4 
that God by placing man in Paradise really even then put him from Paradise into 
the Church. This is contrary to Wendt's opinion, l.c, p. 67. ft, where the exposition 
of Tertullian is spectosior quam verior. In adv. Marc. II. 4 ff. Wendt professes to 
see the first traces of the scholastic and Romish theory, and in de anima 16, 41 
the germ of the subsequent Protestant view. 

3 See IV. 5. 1, 6. 4. 
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has been won for us by Christ and which is realised in con- 
stant fellowship with God and dependence on him. l No doubt 
he also viewed this divine sonship as consisting in the trans- 
formation of human nature ; but the point of immediate import- 
ance here is that it is no longer human freedom but Christ 
that he contemplated in this connection. Corresponding to this 
he has now also a different idea of the original destination of 
man, of Adam, and of the results of the fall. Here comes in 
the mystical Adam-Christ speculation, in accordance with the 
Epistles to the Ephesians and Corinthians. Everything, that is, 
the "longa hominum expositio", was recapitulated by Christ in 
himself; in other words he restored humanity to what it origin- 
ally was and again included under one head what was divided. 2 
If humanity is restored, then it must have lost something before 
and been originally in good condition. In complete contradiction 
to the other teachings quoted above, Irenaeus now says : " What 
we had lost in Adam, namely, our possession of the image and 
likeness of God, we recover in Christ. 3 Adam, however, is 
humanity ; in other words, as all humanity is united and renewed 
through Christ so also it was already summarised in Adam. 
Accordingly "the sin of disobedience and the loss of salvation 
which Adam consequently suffered may now be viewed as be- 
longing to all mankind summed up in him, in like manner as 
Christ's obedience and possession of salvation are the property 

1 See IV. 14. 1 : "In quantum enim deus nullius indiget, in tantum homo indiget 
dei communione. Hsec enim gloria hominis, perseverare et permanere in dei servi- 
tute." This statement, which, like the numerous others where Irenaeus speaks of 
the adoptio, is opposed to moralism, reminds us of Augustine. In Irenaeus' great 
work, however, we can point out not a few propositions which, so to speak, bear 
the stamp of Augustine; see IV. 38. 3 : uxorxyy &soC xfybxprix. 

2 See the passages quoted above, p. 241 f. 

3 See III. 18. I. V. 16. I is very remarkable: 'Ev to7$ irp6o-Qev xtf VOi S eteyero 
li^v xxt* she vat ®soC ysyovevxi rov ixvQpuirov, ouk edefxvvTO $t, %rt yxp x6pxro$ *jv 
6 Koyo^ ov hxt* sikovx 6 av$pwiro$ hysy6vsi. hu roCro $>i xxi tvjv dfzo/coa-tv {xdtMG 
x7ri$xtev\ see also what follows. In V. 1. 1 Irenaeus even says : "Quoniaminiuste 
dominabatur nobis apostasia, et cum natura essemus dei omnipotentis, alienavitnos 
contra naturam diabolus." Compare with this the contradictory passage IV. 38 : 
"oportuerat autem primo naturam apparere" etc. (see above, p. 268), where natura 
hominis is conceived as the opposite of the divine nature. 

18 
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of all mankind united under him as their head." * In the first 
Adam we offended God by not fulfilling his commandments; 
in Adam humanity became disobedient, wounded, sinful, 
bereft of life; through Eve mankind became forfeit to death; 
through its victory over the first man death descended 
upon us all, and the devil carried us all away captive etc. * 
Here Irenaeus always means that in Adam, who represents all 
mankind as their head, the latter became doomed to death. In 
this instance he did not think of a hereditary transmission, but 
of a mystic unity s as in the case of Christ, viewed as the 

1 See Wendt, I.e., p. 29, who first pointed out the two dissimilar trains of thought 
in Irenaeus with regard to man's original state, Duncker having already done so in 
regard to his Christology. Wendt has rightly shown that we have here a real and 
not a seeming contradiction; but, as far as the explanation of the fact is concerned, 
the truth does not seem to me to have been arrived at. The circumstance that 
Irenaeus did not develop the mystic view in such a systematic way as the moralistic 
by no means justifies us in supposing that he merely adopted it superficially (from 
the Scriptures): for its nature admits of no systematic treatment, but only of a 
rhetorical and contemplative one. No further explanation can be given of the 
contradiction, because, strictly speaking, Irenaeus has only given us fragments. 

3 See V. 16. 3 : h t# Trpffrta r A$k(x irpor6x6<\>etfisv y /uif TrotfoocvTSS echroO tjJw 
IvtoAjjv. IV. 34. 2: "homo initio in Adam inobediens per mortem percussusest;" 
III. 18. 7—23: V. 19. 1 : V. 21. 1 : V. 17. 1 sq. 

8 Here also Irenaeus keeps sin in the background; death and life are the essential 
ideas. Bohringer I.e., p. 484 has very rightly remarked: kC \Ve cannot say that 
Irenaeus, in making Adam's conduct and suffering apply to the whole human race 
had started from an inward, immediate experience of human sinfulness and a feeling 
of the need of salvation founded on this." It is the thoughts of Paul to which 
Irenaeus tried to accommodate himself without having had the same feeling about 
the flesh and sin as this Apostle. In Tertullian the mystic doctrine of salvation is 
rudimeotary (but see, e.g., de anima 40: "ita omnis anima eo usque in Adam 
censetur donee in Christo recenseatur," and other passages; but he has speculations 
about Adam (for the most part developments of hints given in Irenaeus; see the 
index in Oehler's edition), and he has a new realistic idea as to a physical taint of 
sin propagated through procreation. Here we have the first beginning of the doctrine 
of original sin (de testim. 3 : "per diabolum homo a primordio circumventus, ut 
pneceptum dei excederet, et propterea in mortem datus exinde totum genus de suo 
semine infectum suae etiam damnationis traducem fecit." Compare his teachings in 
de anima 40, 41, 16 about the disease of sin that is propagated " ex originis vitio " 
and has become a real second nature). But how little he regards this original sin 
as guilt is shown by de bapt. 18: "Quare innocens aetas festinat ad baptismum?" 
For the rest, Tertullian discussed the relationship of flesh and spirit, sensuousness 
and intellect, much more thoroughly than Irenaeus; he showed that flesh is not the seat 
of sin (de anima 40). In the same book (but see Bk. V. c. 1) he expressly declared that in 
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second Adam. The teachings in III. 21. 10 — 23' show what 
an almost naturalistic shape the religious quasi -historical idea 
assumed in Irenasus' mind. This is, however, more especially 
evident from the assertion, in opposition to Tatian, that unless 
Adam himself had been saved by Christ, God would have been 
overcome by the devil. 3 It was merely his moralistic train of 
thought that saved him from the conclusion that there is a 
restoration of all individual men. 

This conception of Adam as the representative of humanity 
corresponds to Irenaeus' doctrine of the God-man. The historical 
importance of this author lies in the development of the Christ- 
ology. At the present day, ecclesiastical Christianity, so far 
as it seriously believes in the unity of the divine and human 
in Jesus Christ and deduces the divine manhood from the work 
of Christ as his deification, still occupies the same standpoint 
as Irenasus did. Tertullian by no means matched him here ; 
he too has the formula in a few passages, but he cannot, like 
Irenaeus, account for its content. On the other hand we owe 
to him the idea of the " two natures ", which remain in their 
integrity— that formula which owes its adoption to the influence 

this question also sure results are only to be obtained from revelation. This 
was an important step in the direction of secularising l.'lirUliauiiv llimugll "philo- 
sophy" and of emasculating the understanding through "re /elation." In regard to 
the conception of sin Cyprian followed his teacher. De op. et eleem. 1 reads indeed 
like an utterance of Ireiui.us ("domimts sanavit ilia qu;e Adam portaverat vulnern.") ; 
but the statement in ep. 64. 5: "Recens nalus nihil peccavil, nisi quod secundum 
Adam carnaliter natus contngium mortis antique prima nativitate contraxit" is 
quite in the manner of Tertullian, and perhaps the latter could also have agreed 
with the continuation : " iiifunti remittuntur non propria sed aliena peccata." Ter- 
tullian's proposition that absolutely no one but the Son of God could have remained 
without sin was repented by Cyprian (see, e.g.^ de op. et deem. 3). 

' III. 22. 4 has quite a Gnostic sound ..." cam qua; est a Maria in Evam 
recirculation!.-!)! !.i;;uit']i.\ms : quia non aliter quod colligatum est solveretur, nisi ipsa; 
compagines alligalionis redectantur retrorsus, ut prima? conlunctiones solvantur per 
sin.-u!iJis, secundai nirsus liberent prinias. Et evenit primam quidem compaginem a 
secunda colligations solvere, secundam vero colligationem prinise solutionis habere 
locum. Et propter hoc dominus dicehat primos quidem novissim 
simos primos." Irenteus expresses a Gnostic idea when he on one occasion plai: 
says (V. 12. 3): 'Ev t5 'Alifi jrayrtc ireMnujuv, Bti Jji^ijco/. But Paul, t 
made an approach to this thought. 

' See 111 23. 1, 2, a highly cha tact eristic stattment. 
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of Leo I. and at bottom contradicts Irenaeus* thought " the Son 
of God became the Son of man", ("filius dei factus filius homi- 
nis"). Finally, the manner in which Irenaeus tried to interpret 
the historical utterances about Jesus Christ from the standpoint 
of the Divine manhood idea, and to give them a significance in 
regard to salvation is also an epoch-making fact. 

"Filius dei filius hominis factus", "it is one and the same 
Jesus Christ, not a Jesus and a Christ, nor a mere temporary 
union of an aeon and a man, but one and the same person, 
who created the world, was born, suffered, and ascended " — this 
along with the dogma of God the Creator is the cardinal doc- 
trine of Irenaeus: 1 "Jesus Christ truly man and truly God" 
(" JeSus Christus, vere homo, vere deus "). 2 It is only the Church 
that adheres to this doctrine, for u none of the heretics hold the 
opinion that the Word of God became flesh" ("secundum nul- 
lam sententiam haereticorum verbum dei caro factum est"). 3 
What therefore has to be shown is (1) that Jesus Christ is really 
the Word of God, i.e., is God, (2) that this Word really became 
man and {3) that the incarnate Word is an inseparable unity. 
Irenaeus maintains the first statement as well against the "Eb- 
onites" as against the Valentinians who. thought that Christ's 
advent was the descent of one of the many aeons. In opposi- 
tion to the Ebionites he emphasises the distinction between natural 
and adopted Sonship, appeals to the Old Testament testimony in 
favour of the divinity of Christ, 4 and moreover argues that we 
would still be in the bondage of the old disobedience, if Jesus 
Christ had only been a man, 6 In this connection he also dis- 
cussed the birth from the virgin. 6 He not only proved it from 
prophecy, but his recapitulation theory also suggested to him 
a parallel between Adam and Eve on the one hand and Christ 

1 See, e.g., III. 9. 3, 12. 2, 16. 6 — 9, 17. 4 and repeatedly 8. 2: "verbum dei, 
per quem facta sunt omnia, qui est dominus noster Jesus Christus." 

2 See IV. 6. 7. 

3 See III. 11. 3. 
« See III. 6. 

5 See III. 19. 1, 2: IV. ^. 4 : V. 1. 3 ; see also Tertullian against "Ebion" 
de carne 14, 18, 24; de praescr. 10. 33. 

6 See III. 21, 22 : V. 19—21. 
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and Mary on the other, which included the birth from the 
virgin. * He argues in opposition to the Valentinians that it was 
really the eternal Word of God himself, who was always with 
God and always present to the human race, that descended. * 
He who became man was not a being foreign to the world — 
this is said in opposition to Marcion — but the Lord of the world 
and humanity, the Son of God, and none other. The reality 
of the body of Christ, i.e., the essential identity of the humanity 
of Christ with our own, was continually emphasised by Irenaeus, 
and he views the whole work of salvation as dependent on this 
identity. 3 In the latter he also includes the fact that Jesus must 

1 See the arguments, 1 c, V. 19. 1 : " Quemadmodum adstrictum est morti genus hu- 
manum per virginem, salvatur per virginem, aequa lance disposita virginalis inobedientia 
per virginalem obedientiam," and other similar ones. We find the same in Tertull., 
de came 17, 20. In this connection we find in both very extravagant expressions 
with regard to Mary (see, e.g., Tertull., I.e. 20 fin.: "uti virgo esset regeneratio 
nostra spiritaliter ab omnibus inquinamentis sanctificata per Christum." Iren. III. 
21. 7: "Maria cooperans dispositioni (dei);" III. 22. 4 "Maria obediens et sibi et 
universo generi humano causa facta est salutis "... " quod alligavit virgo Eva per 
incredulitatem, hoc virgo Maria solvit per fidem "). These, however, have no doctrinal 
significance; in fact the same Tertullian expressed himself in a depreciatory way 
about Mary in de carne 7. On the other hand it is undeniable that the later 
Mariolatry has one of its roots in the parallel between Eve and Mary. The Gnostic 
invention of the virginitas Maria in partu can hardly be traced in Irenaeus III. 
21. 4. Tertullian (de carne 23) does not seem to know anything about it as 
yet, and very decidedly assumed the natural character of the process. The popular 
conception as to the reason of Christ's birth from a virgin, in the form still current 
to-day, but beneath all criticism, is already found in Tertullian de carne 18 : " Non 
competebat ex semine humano dei filium nasci, ne, si totus esset filius hominis, non 
esset et dei filius, nihilque haberet amplius Salomone, ut de Hebionis opinione 
credendus erat. Ergo iam dei filius ex patris dei semine, id est spiritu, ut esset et 
hominis filius, caro ei sola competebat ex hominis carne sumenda sine viri semine. 
Vacabat enim semen viri apud habentem dei semen." The other theory existing 
side by side with this, viz., that Christ would have been a sinner if he had beeu 
begotten from the semen, whereas he could assume sinless flesh from woman is so 
far as I know scarcely hinted at by Irenaeus and Tertullian. The fact of Christ's 
birth was frequently referred to by Tertullian in order to prove Christ's kinship to 
God the Creator, e.g., adv. Marc. III. 11. Hence this article of the regnla fidei 
received a significance from this point of view also. An Encratite explanation of 
the birth from the Virgin is found in the old treatise de resurr. bearing Justin's 
name (Otto, Corp. Apol. III., p. 220. 

2 See, *.£•., III. 18. 1 and many other places. See the passages named in note, p. 276. 

8 So also Tertullian. See adv. Marc. III. 8 : The whole work of salvation is 
destroyed by Docetism ; cf. the work de carne Christi. Tertullian exclaims to the 
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have passed through and been subjected to all the conditions 
of a complete human life from birth to old age and death. ! 
Jesus Christ is therefore the Son of God who has really become 
the Son of man ; and these are not two Christs but one, in whom 
the Logos is permanently united with humanity. 3 Irenaeus called 
this union "union of the Word of God with the creature" 
(^adunitio verbi dei ad plasma") 3 and "blending and commu- 
nion of God and man " (" commixtio et communio dei et hominis ") * 

Docetist Marcion in c. 5: "Parce unicae spei totius orbis." Irenaeus and Tertullian 
mean that Christ's assumption of humanity was complete, but not unfrequently 
express themselves in such a manner as to convey the impression that the Logos 
only assumed flesh. This is particularly the case with Tertullian, who, moreover, 
in his earlier time had probably quite naive Docetic ideas and really looked upon 
the humanity of Christ as only flesh. See Apolog. 21 : "spiritum Christus cum 
yerbo sponte dimisit, praevento earnificis officio." Yet Irenaeus in several passages 
spoke of Christ's human soul (III. 22. 1 : V. 1.1) as also did Melito (to x^fe; xett 
xQxvtxittqv rifc 4>vfcfa XpirroV xxl roO cuy-xro^ rfc kxS' *ifi&c xvQpwrivii; Qfoeu$ 
Otto, l.c, IX, p. 415) and Tertullian (de carne 10 fF. 13; de resurr. 53) What we 
possess in virtue of the creation was assumed by Christ (Iren., I.e., III. 22. 2.) 
Moreover, Tertullian already examined how the case stands with sin in relation to 
the flesh of Christ. In opposition to the opinion of the heretic Alexander, that the 
Catholics believe Jesus assumed earthly flesh in order to destroy the flesh of sin in 
himself, he shows that the Saviour's flesh was without sin and that it is not admissible 
to teach the annihilation of Christ's flesh (de carne 16; see also Irenaeus V. 14.2,3): 
"Christ by taking to himself our flesh has made it his own, that is, he has made 
it sinless." It was again passages from Paul (Rom. VIII. 3 and Ephes II. 15) that 
gave occasion to this discussion. With respect to the opinion that it may be with 
the flesh of Christ as it is with the flesh of angels who appear, Tertullian remarks 
(de carne 6) that no angel came to die; that which dies must be born; the Son of 
God came to die. 

1 This conception was peculiar to Irenaeus, and for good reasons was not repeated 
in succeeding times ; see II. 22 : III. 1 7. 4. From it also Irenaeus already inferred the 
necessity of the death of Christ and his abode in the lower world, V. 31. 1, 2. 
Here we trace the influence of the recapitulation idea. It has indeed been asserted 
(very energetically by Schultz, Gottheit Christi, p. 73 f.) that the Christ of Irenaeus 
was not a personal man, but only possessed humanity. But that is decidedly incor- 
rect, the truth merely being that Irenaeus did not draw all the inferences from the 
personal humanity of Christ. 

3 See Iren. V. 31 2: "Surgens in carne sic ascendit ad patrem." Tertullian, de 
carne 24 : " Bene quod idem veniet de caelis qui est passus . . . et agnoscent qui 
eum confixerunt, utique ipsam carnem in quam saevierunt, sine qua nee ipse esse 
poterit et agnosci;" see also what follows. 

s See Iren. IV. 33. 11. 

4 See Iren. IV. 20. 4; see also III. 19. 1. 
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without thereby describing it any more clearly. 1 He views 
it as perfect, for, as a rule, he will not listen to any separation 
of what was done by the man Jesus and by God the Word. 3 
The explicit formula of two substances or natures in Christ is 
not found in Irenaeus ; but Tertullian already used it. It never 

1 He always posits the unity in the form of a confession without describing it 
See III. 16. 6, which passage may here stand for many. "Verbum unigenitus, qui 
semper humano generi adest, unitus et consparsus suo plasmati secundum placitum 
patris et caro factus ipse est Iesus Christus dominus noster, qui et passus est pro 
nobis et ressurrexit propter nos . . . Unus igitur deus pater, quemadmodum ostendimus, 
et unus Christus Iesus dominus noster, veniens per universam dispositionem et omnia 
in semetipsum recap itulans. In omnibus autem est et homo plasmatio dei, ethominem 
ergo in semetipsum recapitulans est, invisibilis visibilis factus, et incomprehensibilis 
factus comprehensibilis et impassibilis passibifiset verbum homo." V. 18. 1 : "Ipsum 
verbum dei incarnatum suspensum est super lignum." 

3 Here Irenaeus was able to adopt the old formula "God has suffered" and the 
like; so also Melito, see Otto I.e., IX. p. 416: 6 ®8o$ iriirovfev uiro $s%i&s 'lo-paai' 
AiTt$o$ (p. 422) : " Quidnam est hoc novum mysterium ? iudex iudicatur et quietus 
est; invisibilis videtur neque erubescit: incomprehensibilis prehenditur neque indig- 
natur, incommensurabilis mensuratur neque repugnat; impassibilis patitur neque 
ulciscitur; immortalis moritur, neque respondit verbum, coelestis sepelitur et id fert." 
But let us note that these are not "doctrines", but testimonies to the faith, as they 
were always worded from the beginning and such as could, if need were, be adapted 
to any Christology. Though Melito in a fragment whose genuineness is not uni- 
versally admitted (Otto, l.c, p. 415 sq.) declared in opposition to Marcion, that 
Christ proved his humanity to the world in the 30 years before his baptism; but 
showed the divine nature concealed in his human nature during the 3 years of his 
ministry, he did not for all that mean to imply that Jesus' divinity and humanity 
are in any way separated. But, though Irenaeus inveighed so violently against the 
"Gnostic" separation of Jesus and Christ (see particularly III. 16. 2, where most 
weight is laid on the fact that we do not find in Matth. : "Iesu generatio sic erat " 
but "Christi generatio sic erat"), there is no doubt that in some passages he him- 
self could not help unfolding a speculation according to which the predicates apply- 
ing to the human nature of Jesus do not also hold good of his divinity, in fact he 
actually betrayed a view of Christ inconsistent with the conception of the Saviour's 
person as a perfect unity. We can indeed only trace this view in his writings in 
the form of an undercurrent, and what led to it will be discussed further on. Both he 
and Melito, as a rule adhered to the simple "nlius dei nlius hominis factus" and 
did not perceive any problem here, because to them the disunion prevailing in the world 
and in humanity was the difficult question that appeared to be solved through this 
very divine manhood. How closely Melito agreed with Irenaeus is shown not only 
by the proposition (p. 419): " Propterea misit pater filium suum e coelo sine corpore 
(this is said in opposition to the Valentinian view), ut, postquam incarnatus esset in, 
utero virginis et natus esset homo, vivificaret hominem et colligeret membra eius 
quae mors disperserat, quum hominem divideret," but also by the " propter hominem 
iudicatus est iudex, impassibilis passus est ? " (I.e.). 
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occurred to the former, just because he was not here speaking 
as a theologian, but expressing his belief. 1 In his utterances 
about the God-man Tertullian closely imitates Irenaeus. Like the 
latter he uses the expression "man united with God" ("homo 
deo mixtus") 2 and like him he applies the predicates of the 
man to the Son of God. 8 B*;t he goes further, or rather, in 
the interest of formal clearness, he expresses the mystery in a 
manner which shows that he did not fully realise the religious 
significance of the proposition, "the Son of God made Son of 
man" ("filius dei filius hominis factus"). He speaks of a "cor- 
poral and spiritual, i.e., divine, substance of the Lord ", (" cor- 
poralis et spiritalis [i.e. f divina] substantia domini") 4 of 
"either substance of the flesh and spirit of Christ" ("utraque 
substantia et carnis et spiritus Christi"), of the "creation of 
two substances which Christ himself also possesses", ("conditio 
duarum substantiarum, quas Christus et ipse gestat") 8 and of 

1 The concepts employed by Irenaeus are deus, verbum, filius dei, homo, filius 
hominis, plasma dei. What perhaps hindered the development of that formula in 
his case was the circumstance of his viewing Christ, though he had assumed the 
plasma dei, humanity, as a personal man who (for the sake of the recapitulation theory) 
not only had a human nature but was obliged to live through a complete human 
life. The fragment attributed to Irenaeus (Harvey II., p. 493) in which occur the words, 
roO SsoC K6yov evaost r% kx¥ vTrdvreta'tv tyvrtKy ivaQevTo$ ry cocxpf, is by no means 
genuine. How we are to understand the words : 7vec 1% ccfAQoripuv ro vreprQccvis rGv 
Qvreav irccpccdeizQijl in fragment VIII. (Harvey II., p. 479), and whether this piece 
belongs to Irenaeus, is uncertain. That Melito (assuming the genuineness of the 
fragment) has the formula of the two natures need excite no surprise ; foi (1) Melito 
was also a philosopher, which Irenaeus was not, and (2) it is found in Tertullian, 
whose doctrines can be shown to be closely connected with those of Melito (see 
my Texte und Untersuchungen I. 1, 2, p. 249 f.). If that fragment is genuine 
Melito is the first Church teacher who has spoken of two natures. 

2 See Apol. 21: "verbum caro figuratus . . . homo deo mixtus ; adv. Marc. II. 27 : 
"filius dei miscens in semetipso hominem et deum;" de carne 15: "homo deo 
mixtus;" 18: "sic homo cum deo, dum caro hominis cum spiritu dei." On the 
Christology of Tertullian cf. Schulz, Gottheit Christi, p. 74 fF. 

3 De carne 5: "Crucifixus est dei filius, non pudet quia pudendum est; etmoituus 
est dei filius, prorsus credibile est, quia ineptum est; et sepultus resurrexit, certum 
est, quia impossible est;" but compare the whole book; c. 5 init. : "deus cruci- 
fixus " " nasci se voluit deus ". De pat. 3 : " nasci se deus in utero patitur." The 
formula: "d yivvyOsfa 6 fieyxs 0frfc is also found in Sibyll. VII. 24. 

4 De carne 1, cf. ad nat. II. 4: " ut hire consistat collegium nominis communione 
substantias" 

6 De carne 18 fin. 
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the " twofold condition not blended but united in one person — 
God and man" ("duplex status non confusns sed conjunctus in 
una persona — deus et homo ". ! Here we already have in a 
complete form the later Chalcedonian formula of the two sub- 
stances in one person. 2 At the same time, however, we can 
clearly see that Tertullian went beyond Irenaeus in his exposi- 
tion. 3 He was, moreover, impelled to combat an antagonistic 
principle. Irenaeus had as yet no occasion to explain in detail 
that the proposition "the Word became flesh" ("verbum caro 

1 Adv. Prax. 27: "Sed enim invenimus ilium directo et deum et hominem 
expositum, ipso hoc psalmo suggerente (Ps. LXXXVII. 5) . . . hie erit homo et filius 
hominis, qui definitus est filius dei secundum spiritum . . . Videmus duplicem statum, 
non confusum sed coniunctum in una persona deum et hominem Iesum. De Christo 
autem differo. Et adeo salva est utriusque proprietas substantia, ut et spiritus res 
suas egerit in illo, id est virtutes et opera et signa, et caro passiones suas functa 
sit, esuriens sub diabolo . . . denique et mortua est. Quodsi tertium quid esset, ex 
utroque confusum, ut electrum, non tam distincta documenla parerent utriusque sub- 
stantiae." In what follows the actus utriusque substantia are sharply demarcated: 
"ambae substantiae in statu suo quaeque distincte agebant, ideo illis et operae et 
exitus sui occurrerunt . . . neque caro spiritus fit neque spiritus caro : in uno plane 
esse possunt." See also c. 29 : " Quamquam cum duae substantiae censeantur in 
Christo Iesu, divina et humana, constet autem immortalem esse divinam" etc. 

2 Of this in a future volume. Here also two substances in Christ are always 
spoken of (there are virtually three, since, according to de anima 35, men have 
already two substances in themselves) I know only one passage where Ter- 
tullian speaks of natures in reference to Christ, and this passage in reality proves 
nothing; de carne 5 : "Itaque utriusque substantiae census hominem et deum exhi- 
buit, hinc natum, inde non natum (!), hinc carneum, inde spiritalem" etc. Then: 
"Quae proprietas conditionum, divinae et humanae, aequa utique natures cuiusque 
veritate disjuncta est." 

3 In the West up to the time of Leo I. the formula "deus et homo", or, after 
Tertullian's time "duae substantiae", was always a simple expression of the facts 
acknowledged in the Symbol, and not a speculation derived from the doctrine of 
redemption. This is shown just from the fact of stress being laid on the unmix- 
edness. With this was associated a theoretic and apologetic interest on the part 
of theologians, so that they began to dwell at greater length on the unmixedness 
after the appearance of that Patripassianism, which professed to recognise the filius 
dei in the caro, that is in the deus so far as he is incarnatus or has changed him- 
self into flesh. As to Tertullian's opposition to this view see what follows. In 
contradistinction to this Western formula the monophysite one was calculated 
to satisfy both the salvation interest and the understanding. The Chalcedonian 
creed, as is admitted by Schulz, I.e., pp. 64 ff., 71 ff., is consequently to be explained 
from Tertullian's view, not from that of the Alexandrians. Our readers will excuse 
us for thus anticipating. 
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factum") denoted no transformation. That he excludes the idea 
of change, and that he puts stress on the Logos 1 assumption 
of flesh from the Virgin is shown by many passages. l Tertullian, 
on the other hand, was in the first place confronted by (Gnostic) 
opponents who understood John's statement in the sense of the 
Word's transforming himself into flesh, and therefore argued 
against the "assumption of flesh from the Virgin" ("assumptio 
carnis ex virgine"); 3 and, in the second place, he had to do 
with Catholic Christians who indeed admitted the birth from 
the Virgin, but likewise assumed a change of God into flesh, 
and declared the God thus invested with flesh to be the Son. " 
In this connection the same Tertullian, who in the Church laid 
great weight on formulae like "the crucified God", "God con- 
sented to be born" ("deus crucifixus", "nasci se voluit deus") 
and who, impelled by opposition to Marcion and by his apolo- 
getic interest, distinguished the Son as capable of suffering from 
God the Father who is impassible, and imputed to him 
human weaknesses— which was already a further step, — sharply 
emphasised the "distinct function" ("distincte agere") of the 
two substances in Christ and thus separated the persons. With 
Tertullian the interest in the Logos doctrine, on the one hand, 
and in the real humanity, on the other, laid the basis of that 
conception of Christology in accordance with which the unity 
of the person is nothing more than an assertion. The "deus 
factus homo" ("verbum caro factus") presents quite insuperable 
difficulties, as soon as "theology" can no longer be banished. 
Tertullian smoothed over these difficulties by juristic distinctions, 

1 "Quare," says Irenaeus IIL 21. 10— "igitur non iterum sumpsit limum deus 
sed ex Maria operates est plasmationem fieri? Ut non alia plasmatio fieret neque alia, 
esset plasmatio quae salvaretur, sed eadem ipsa recapitularetur, servatasimililudine?" 

2 See de caroe 18. Oehler has misunderstood the passage and therefore mis- 
pointed it. It is as follows: u Vox ista (Joh. I. 14) quid caro factum sit contestatur, 
nee tamen periclitatur, quasi statim aliud sit (verbum), factum caro, et non verbum . . . 
Cum scriptura non dicat nisi quod factum sit, non et unde sit factum, ergo ex alio, 
non ex semetipso suggerit factum" etc. 

8 Adv. Prax. 27 sq. In de carne 3 sq. and elsewhere Tertullian indeed argues 
against Marcion that God in contradistinction to all creatures can transform him- 
self into anything and yet remain God. Hence we are not to think of a trans- 
formation in the strict sense, but of an adunitio. 
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for all his elucidations of "substance" and "person" are of 
this nature. 

A somewhat paradoxical result of the defence of the Logos 
doctrine in the struggle against the "Patripassians" was the 
increased emphasis that now began to be laid on the integrity 
and independence of the human nature in Christ. If the only 
essential result of the struggle with Gnosticism was to assert 
the substantial reality of Christ's body, it was Tertullian who 
distinguished what Christ did as man from what he did as God 
in order to prove that he was not a tertium quid. The discrim- 
inating intellect which was forced to receive a doctrine as a 
problem could not proceed otherwise. But, even before the 
struggle with Modalism, elements were present which repressed 
the naive confidence of the utterances about the God-man. If 
I judge rightly, there were two features in Irenaeus both of 
which resulted in a splitting up of the conception of the per- 
fect unity of Christ's person. The first was the intellectual con- 
templation of the perfect humanity of Jesus, the second was 
found in certain Old and New Testament texts and the tradition 
connected with these. l With regard to the first we may point 
out that Irenaeus indeed regarded the union of the human and 
divine as possible only because man, fashioned from the be- 
ginning by and after the pattern of the Logos, was an image 
of the latter and destined for union with God. Jesus Christ is 
the realisation of our possession of God's image ; 2 but this 

1 So I think I ought to express myself. It does not seem to me proper to read 
a twofold conception into Irenaeus' Christological utterances under the pretext that 
Christ according to him was also the perfect man, with all the modern ideas that 
are usually associated with this thought (Bohringer, I.e., p. 542 ff., see Thomasius 
in opposition to him). 

3 See, e.g.^ V. 1. 3. Nitzch, Dogmengeschichte I. p. 309. Tertullian, in his own 
peculiar fashion, developed still more clearly the thought transmitted to him by 
Irenaeus. See adv. Prax. 12: "Quibus faciebat deus hominem similem ? Filio quidem, 
qui erat induturus hominem . . . Erat autem ad cuius imaginem faciebat, ad filii 
scilicet, qui homo futuras certior et verior imaginem suam fecerat dici hominem, 
qui tunc de limo formari habebat, imago veri et similitudo." Adv. Marc. V. 8 : 
"Creator Christum, sermonem suum, intuens hominem futurum, Faciamus, inquit, 
hominem ad imaginem et similitudinem nostram"; the same in de resurr. 6. But 
with Tertullian, too, this thought was a sudden idea and did not become the basis 
of further speculation. 
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thought, if no further developed, may be still united with the 
Logos doctrine in such a way that it does not interfere with 
it, but serves to confirm it. The case becomes different when 
it is not only shown that the Logos was always at work in the 
human race, but that humanity was gradually more and more 
accustomed by him (in the patriarchs and prophets) to commun- 
ion with God, ! till at last the perfect man appeared in Christ. 
For in this view it might appear as if the really essential element 
in Jesus Christ were not the Logos, who has become the new 
Adam, but the new Adam, who possesses the Logos. That 
Irenaeus, in explaining the life of Jesus as that of Adam accord- 
ing to the recapitulation theory, here and there expresses him- 
self as if he were speaking of the perfect man, is undeniable: 
If the acts of Christ are really to be what they seem, the man 
concerned in them must be placed in the foreground. But how 
little Irenaeus thought of simply identifying the Logos with the 
perfect man is shown by the passage in III. 19. 3 where he 
writes: "avirep yap Jjv avipwiros hx 7T6ipx7dyi^ ovtoo xx) hiyoq 7vx 
$o!;x<r6ijj. ^(Tvx^ovrog f&h rov ?dyou iv rep 7r€ipx%£<rtixi xx) frxupcvcrtxi 
xx) x7Toivyjfn(.6iv 9 cuyyivof&ivov 5f tcc av6pcc7ry iv t$ vixyv xx) 
i)7ro(A£veiv xx) %pyiQTavevbxi xx) xvia-Txrixi xx) xvxhxfjt,(3xv£<rtxi" 
("For as he was man that he might be tempted, so also he 
was the Logos that he might be glorified. The Logos remained 
quiescent during the process of temptation, crucifixion and death, 
but aided the human nature when it conquered, and endured, 
and performed deeds of kindness, and rose again from the dead, 
and was received up into heaven"). From these words it is 
plain that Irenaeus preferred to assume that the divine and human 
natures existed side by side, and consequently to split up the 
perfect unity, rather than teach a mere ideal manhood which 
would be at the same time a divine manhood. The "discrete 
agere" of the two natures proves that to Irenaeus the perfect 
manhood of the incarnate Logos was merely an incidental 
quality he possessed. In reality the Logos is the perfect man 

1 Iren. IV. 14. 2 ; for further particulars on the point see below, wher 
Irenseus' views on the preparation of salvation are discussed. The views of Dorner, 
I.e., 492 f., that the union of the Son of God with humanity was a gradual process, 
are marred by some exaggerations, but are correct in their main idea. 
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in so far as his incarnation creates the perfect man and renders 
him possible, or the Logos always exists behind Christ the 
perfect man. But nevertheless this very way of viewing the 
humanity in Christ already compelled Irenaeus to limit the "deus 
crucifixus " and to lay the foundation for Tertullian's formulae. 
With regard to the second point we may remark that there were 
not a few passages in both Testaments where Christ appeared 
as the man chosen by God and anointed with the Spirit. These 
as well as the corresponding language of the Church were the 
greatest difficulties in the way of the Logos Christology. Of 
what importance is an anointing with the Spirit to him who is 
God? What is the meaning of Christ being born by the power 
of the Holy Ghost? Is this formula compatible with the other, 
that he as the Logos himself assumed flesh from the Virgin etc.? 
Irenaeus no doubt felt these difficulties. He avoided them (III. 9. 3) 
by referring the bestowal of the Spirit at baptism merely to the 
man Jesus, and thus gave his own approval to that separation 
which appeared to him so reprehensible in the Gnostics. l This 
separation indeed rescued to future ages the minimum of human- 
ity that was to be retained in the person of Christ, but at the 
same time it laid the foundation of those differentiating specu- 
lations, which in succeeding times became the chief art and 
subject of dispute among theologians. The fact is that one 
cannot think in realistic fashion of the "deus homo factus" 
without thinking oneself out of it. It is exceedingly instructive 

* "Secundum id quod verbum dei homo erat ex radice Iesse et filius Abrahae, 
secundum hoc requiescebat spiritus dei super eum . . . secundum autem quod deus 
erat, non secundum gloriam iudicabat." All that Irenaeus said of the Spirit in ref- 
erence to the person of Christ is to be understood merely as an exegetical necessity 
and must not be regarded as a theoretical principle (this is also the case with Ter- 
tullian). Dorner (I.e., p. 492 f.) has failed to see this, and on the basis of Irenaeus' 
incidental and involuntary utterances has attempted to found a speculation which 
represents the latter as meaning that the Holy Ghost was the medium which gradually 
united the Logos, who was exalted above growing and suffering, into one person 
with the free and growing man in Jesus Christ. In III. 12. 5 — 7 Irenaeus, in 
conformity with Acts IV. 27 : X. 38, used the following other formulae about Christ : 
6 ®e6$ y 6 notfous riv ovpetviv x.t.A;, xoti 6 tq6tqv iroits, Vv 'ixptrev & @e6$— -"Petrus 
Iesum ipsum esse filium dei testificatus est, qui et unctus Spiritu Sancto Iesus dicitur." 
But Irenaeus only expressed himself thus because of these passages, whereas Hippo- 
lytus not unfrequently calls Christ t*7$ ®soG. 
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to find that, in some passages, even a man like Irenaeus was 
obliged to advance from the creed of the one God-man to the 
assumption of two independent existences in Christ, an assump- 
tion which in the earlier period has only "Gnostic" testimony 
in its favour. Before Irenaeus* day, in fact, none but these 
earliest theologians taught that Jesus Christ had two natures, 
and ascribed to them particular actions and experiences. The 
Gnostic distinction of the Jesus patibilis ("capable of suffering") 
and the Christ x7rotdv)g ("impassible") is essentially identical 
with the view set forth by Tertullian adv. Prax., and this proves 
that the doctrine of the two natures is simply nothing else than 
the Gnostic, i.e. 9 scientific, adaptation of the formula : " Alius dei 
Alius hominis factus". No douDt the old early-Christian in- 
terest still makes itself felt in the assertion of the one person. 
Accordingly we can have no historical understanding of Ter- 
tullian's Christology or even of that of Irenaeus without taking 
into account, as has not yet been done, the Gnostic distinction of 
Jesus and Christ, as well as those old traditional formulae : " deus 
passus, deus crucifixus est" ("God suffered, God was crucified"). 1 
But beyond doubt the prevailing conception of Christ in 

2 On Hippolytus' views of the incarnation see Dorner, l.c, L p. 609 ff. — an 
account to be used with caution — and Overbeck, Quoest. Hippol. Specimen (1864), 
p. 47 sq. Unfortunately the latter has not carried out his intention to set forth the 
Christology of Hippolytus in detail. In the work quoted he has, however, shown 
how closely the latter in many respects has imitated Irenaeus in this case also. It 
is instructive to see what Hippolytus has not adopted from Irenaeus. or what has 
become rudimentary with him. As a professional and learned teacher he is at 
bottom nearer to the Apologists as regards his Christology than Irenaeus. As an 
exegete and theological author he has much in common with the Alexandrians, just 
as he is in more than one respect a connecting link between Catholic controver- 
sialists like Irenaeus and Catholic scholars like Origen. With the latter he moreover 
came into personal contact. See Hieron., de vir. inl. 61 : Hieron., ep. ad Damas. 
edit. Venet. I., ep. 36 is also instructive. These brief remarks are, however, by no 
means intended to give countenance to Kimmel's untenable hypothesis (de Hippol. 
vita et scriptis, 1839) that Hippolytus was an Alexandrian. In Hippolytus' treatise c. 
Noet. we find positive teachings that remind us of Tertullian. An important passage 
is de Christo et Antichristo 3 f.: tl% ykp xoti 6 roG QsoG xoti$ (Iren.), h' oZ xect 
Yi(Jit~t$ Tux^vrt; Tvjv hk roG uyiou xvitipxroG civeeyevvifviv ei$ f 4voc rstetov xati sttou- 
p&vtov &vQpu7rov 0/ 7t£vti<; xocTxvTv\<rott t7rt6vfJtoGfJtsv (see Iren.) 'Enstdii ykp 6 A.6yo$ 
roG QtoG ic<rxpKo; &v (see Melito, Iren., Tertull.) evtdfoatro ryjv ctyfatv <Ttkpxot Ik t%q 
ay fas TotpQgvou' A; vvfxtytot; ifitkriov etyQdtvccQ iotvr& %v t53 <TT<xvpix& *&6st (Irenaeus 
and Tertullian also make the death on the cross the object of the assumption of 
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Irenaeus is the idea that there was the most complete unity 
between his divine and human natures; for it is the necessary 
consequence of his doctrine of redemption, that " Jesus Christus 
f actus est, quod sumus nos, uti nos perficeret esse quod et ipse 
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the flesh), b'irwQ a-vyxepxa-xQ rb Qvyrbv $(i£v <t5}\jlx ry ixvroC duvxptt xxi p/|a{ (Iren., 
Tertull.) rfij xfyteprw rb fyQxprbv xxi rb xo*Qsve$ rZ i<rxvf>& <roo<ry rbv x7roA*v(isvov 
MpuTrov (Iren.). The succeeding disquisition deserves particular note, because it 
shows that Hippolytus has also borrowed from Irenaeus the idea that the union of 
the Logos with humanity had already begun in a certain way in the prophets. 
Overbeck has rightly compared the xvxT^xweiv $1* eeevroG rbv 'Ad^p, I.e., c. 26, 
with the xvxxsQaAxtoGv of Irenaeus and I.e., c. 44, with Iren. II. 22, 4. For Hippo- 
lytus' Christology Philosoph. X. 33, p. 542 and c. Noet. 10 ff. are the chief passages 
of additional importance. In the latter passage it is specially noteworthy that 
Hippolytus, in addition to many other deviations from Irenaeus and Tertullian, 
insists on applying the full name of Son only to the incarnate Logos. In this we 
have a remnant of the more ancient idea and at the same time a concession to 
his opponents who admitted an eternal Logos in God, but not a pre-temporal 
hypostasis of the Son, See c. 15 : ico~iqv oZv vibv ixvroG 6 ®eb$ fosc rye o-xpxb$ 
xxT€7re[4'l>ev «AA' % rbv h6yov\ %v vfbv irpoa-yyopevs hx rb /ufAAf/v xurbv yevea-Qxt. 
xxi rb xotvbv 'ovc/xx rifc si$ Mpuirovt; (ptAocropyixs xvxAxfJifi&vet 6 vfb$ (xxt'rot 
reXeioi; h6ycti &v pevoyevfa). oW m **& **$' iavrijv $fx* to6 X6yov vnoa-rvivxi 
vilvvu.ro hx rb ev Acfyw rvjv (rtvrxviv £;ge<y. otlroot; oZv e7<; ufo$ r she 10$ &soV eQxvepufy. 
Hippolytus partook to a much greater extent than his teacher Irenaeus of the tree 
of Greek knowledge and he accordingly speaks much more frequently than the 
latter of the u divine mysteries " of the faith. From the fragments and writings of 
this author that are preserved to us the existence of very various Christologies can 
be shown; and this proves that the Christology of his teacher Irenseus had not by 
any means yet become predominant in the Church, as we might suppose from the 
latter's confident tone. Hippolytus is an exegete and accordingly still yielded with 
comparative impartiality to the impressions conveyed by the several passages. For 
example he recognised the woman of Rev. XII. as the Church and the Logos as 
her child, and gave the following exegesis of the passage (de Christo et Anti- 
christo 61) : oh xxvrerxi ii exxhyvix yevvua-x ex xxpdfxQ rbv Koyov rbv ev xoa-fia 
fab uxta-rcav dtuxopevov. "xxi 'ire xe", tyyciv," vibv 'xppevx^os picket notuxivetv nxvrx 
rx 25vjf'\ rbv xppevx xxi reheiov Xpio-rdv, 'Kxthx ®eoG, ®ebv xxi HvQpuirov xxrxy- 
yeh/iOfisvov xei rixrovvx \\ exxhyvix faSxo-xei xxvrx rx 'Mvtj. If we consider how 
Irenaeus' pupil is led by the text of the Holy Scriptures to the most diverse 
"doctrines", we see how the u Scripture" theologians were the very ones who 
threatened the faith with the greatest corruptions. As the exegesis of the Valentinian 
schools became the mother of numerous self-contradictory Christologies, so the same 
result was threatened here — " doctrinse inolescentes in silvas iam exoleverunt Gnosti- 
corum." From this standpoint Origen's undertaking to subject the whole material 
of Biblical exegesis to a fixed theory appears in its historical greatness and importance. 

1 See other passages on p. 241, note 2. This is also reechoed in Cyprian. See, 
for example, ep. 58. 6 : " fiiius dei passus est ut nos filios dei faceret, et Alius hominis 
(scil. the Christians) pati non vult esse dei fiiius possit." 
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("Jesus Christ became what we are in order that we might 
become what he himself is"). But, in accordance with the re- 
capitulation theory, Irenaeus developed the "factus est quod 
sumus nos" in such a way that the individual portions of the 
life of Christ, as corresponding . to what we ought to have done 
but did not do, receive the value of saving acts culminating in 
the death on the cross. Thus he not only regards Jesus Christ 
as " salvation and saviour and saving" ("salus et salvator et 
salutare"), ' but he also views his whole life as a work of sal- 
vation. All that has taken place between the conception and 
the ascension is an inner necessity in this work of salvation. 
This is a highly significant advance beyond the conception of 
the Apologists. Whilst in their case the history of Jesus seems 
to derive its importance almost solely from the fulfilment of 
prophecy, it acquires in Irenaeus an independent and fundamental 
significance. Here also we recognise the influence of "Gnosis", 
nay, in many places he uses the same expressions as the 
Gnostics, when he sees salvation accomplished, on the one hand, 
in the mere appearance of Jesus Christ as the second Adam, 
and on the other, in the simple acknowledgment of this appear- 
ance. 2 But he is distinguished from them by the fact that he 
decidedly emphasises the personal acts of Jesus, and that he 
applies the benefits of Christ's work not to the "pneumatic" 
ipso facto, but in principle to all men, though practically only 
to those who listen to the Saviour's words and adorn them- 
selves with works of righteousness. 3 Irenaeus presented this 
work of Christ from various points of view. He regards it as 

1 See III. 10. 3. 

2 See the remarkable passage in IV. 36. 7 : *j yveoo-tt; roO vtoV roC ®eoV, Ijrie SJv 
ci<pQzp<T{z. Another result of the Gnostic struggle is Irenaeus' raising the question as 
to what new thing the Lord has brought (IV. 34. 1): "Si autem subit vos huius- 
modi sensus, ut dicatis: Quid igitur novi dominus attulit veniens ? cognoscite, quo- 
niam omnem novitatem attulit semetipsum afferens, qui fuerat annuntiatus." The 
new thing is then denned thus : " Cum perceperunt earn quae ab eo est libertatem 
et participant visionem eius et audierunt sermon es eius et fruiti sunt muneribus ab 
eo, non iam requiretur, quid novius attulit rex super eos, qui annuntiaverunt adven- 
um eius... Semetipsum enim attulit et ea quae praedicta sunt bona" 

8 See IV. 36. 6: "Adhuc manifestavit oportere nos cum vocatione (/.*., fierx 
TJfv xA»f07v) et iustitiae operibus adornari, uti requiescat super dos spiritus dei" — 
we must provide ourselves with the wedding garment. 



Chap, v.] 



IREN.EUS AND CONTEMPORARIES 



2S9 



the realisation of man's original destiny, that is, being in com- 
munion with God, contemplating God, being imperishable like 
God; he moreover views it as the abolition of the consequences 
of Adam's disobedience, and therefore as the redemption of men 
from death and the dominion of the devil ; and finally he looks 
upon it as reconciliation with God. In all these conceptions 
Irenams fell back upon the person of Christ. Here, at the same 
time, he is everywhere determined by the content of Biblical 
passages; in fact it is just the New Testament that leads him 
to these considerations, as was first the case with the Vatentin- 
ians before him. How uncertain he still is as to their ecclesias- 
tical importance is shown by the fact that he has no hesitation 
in reckoning the question, as to why the Word of God became 
flesh and suffered, among the articles that are a matter of con- 
sideration for science, but not for the simple faith (I. 10. 3). 
Here, therefore, he still maintains the archaic standpoint accord- 
ing to which it is sufficient to adhere to the baptismal confes- 
sion and wait for the second coming of Christ along with the 
resurrection of the body. On the other hand, Irenjeus did not 
merely confine himself to describing the fact of redemption, its 
content and its consequences ; but he also attempted to explain 
the peculiar nature of this redemption from the essence of God 
and the incapacity of man, thus solving the question "curdeus 
homo" in the highest sense. 1 Finally, he adopted from Paul 
the thought that Christ's real work of salvation consists in his 
death on the cross; and so he tried to amalgamate the two 
propositions, "filius dei filius hominis factus est propter nos" 
("the Son of God became Son of man for us") and "filius dei 
passus est propter nos" ("the Son of God suffered for us") as 
the most vital ones. He did not, however, clearly show which 

1 The incapacity of man is referred to in III. 18. 1: m. SI, 10; III. 21 — 23 
shows that the sanie man that had fallen had to be led to communion with God; 



i to overcome the devil; the ii 
5 treated of in III. 23. t : "Si Adam iam non 
tolum proicctns esset morti, victus esset dells et supcrasset 
l dei. Sed quoniam deus invictus et magnanimis est, 
1 quidem se exhibuit etc." That the accomplishment of salvation must be 
effected iu a righteous manner, and therefore be as much a proof of the right- 
eousness as of the immeasurable love and mercy of God, is shown in V. 1. 1: V. 21. 



ity of God's appearing a 
revertcretur ad vitam, set 
serptntis ncquili. 
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of these doctrines is the more important. Here the speculation 
of Irenaeus is already involved in the same ambiguity as was 
destined to be the permanent characteristic of Church specula- 
tion as to Christ's work in succeeding times. For on the one 
hand, Paul led one to lay all the emphasis on the death on the 
cross, and on the other, the logical result of dogmatic thinking 
only pointed to the appearance of God in the flesh, but not 
to a particular work of Christ that had not been already in- 
volved in the appearance of the Divine Teacher himself. Still, 
Irenaeus contrived to reconcile the discrepancy better than his 
successors, because, being in earnest with his idea of Christ as 
the second Adam, he was able to contemplate the whole life 
of Jesus as redemption in so far as he conceived it as a re- 
capitulation. We see this at once not only from his conception 
of the virgin birth as a fact of salvation, but also from his way 
of describing redemption as deliverance from the devil. For, 
as the birth of Christ from the Virgin Mary is the recapitulating 
counterpart of Adam's birth from the virgin earth, and as the 
obedience of the mother of Jesus is the counterpart of Eve's 
disobedience, so the story of Jesus' temptation is to him the 
recapitulating counterpart of the story of Adam's temptation. 
In the way that Jesus overcame the temptation by the devil 
(Matt. IV.) Irenaeus already sees the redemption of mankind 
from Satan ; even then Jesus bound the strong one. But, whereas 
the devil seized upon man unlawfully and deceitfully, no in- 
justice, untruthfulness, or violence is displayed in the means by 
which Jesus resisted Satan's temptation. l As yet Irenaeus is 
quite as free from the thought that the devil has real rights 
upon man, as he is from the immoral idea that God accomplished 
his work of redemption by an act of deceit. But, on the strength 
of Pauline passages, many of his teachings rather view redemp- 
tion from the devil as accomplished by the death of Christ, 
and accordingly represent this death as a ransom paid to the 
"apostasy" for men who had fallen into captivity. He did not, 
however, develop this thought any further. 2 

1 Irenaeus demonstrated the view in V. 21 in great detail. According to his ideas 
in this chapter we must include the history of the temptation in the regula fidei. 

2 See particularly V. 1. 1 : "Verbum potens et homo verus sanguine suo ratio- 
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His idea of the reconciliation of God is just as rudimentary, 
and merely suggested by Biblical passages. He sometimes saw 
the means of reconciliation solely in obedience and in the 
"righteous flesh" as such, at other times in the "wood." Here 
also the recapitulation theory again appears : through disobedience 
at the tree Adam became a debtor to God, and through obe- 
dience at the tree God is reconciled. ' But teachings as to vica- 
rious suffering on the part of Christ are not found in Iren;eus, 

nabiliter redimens nos, redemptionem semetipsum dedit pro his, qui in captivitatem 
ducti sunt... del verbum non deficiens in sua iuslitia, iuste etiam adversus ipsam 
conversus est apostasiam, ea qua: sunt sua redimens ah ea,non cum vi,quemadmodum 
ilia initio dominabatur nostri, ea quas lion erant sua insatiabiliter rapiens, sed 
secundum suadelam, quemadmodum decehat deum suadentem et non vim infereutem, 
accipere quze vellet, ut neque quod est LOStorn confrtngeretar neque antiqua plasmatic- 
dei deperiret." We see that the idea of the blood or Christ as ransom does not 
possess with Irenteus the value of a fully developed theory, but is suggestive of 
one. But even in this form it appeared suspicious and, in fact, a Marcionite idea 
to a Catholic teacher of the 3rd century. Pseudo-Oriyrii (Adamantius) opposed it 
by the following argument (De recta in deum fide, edid Wetsteia 1673, Sectio I. 
p. 18 sq. See Runuus' translation in Campari's Kirdiaihisiiu-ische Anecdote Vol. I. 
1883, p. 34 sq, which iu many places has preserved the right sense]: TSv xpi«- 
(iiKov K$iic, ihxi riv Xpirriw, 6 wnrpxxws tic sj-tiv; %>.Sij ( ; 5 B i j ixAcE; /tBAoe 
Sri i ?r«^iS'J xxi i xyapx^wj HitXtyu'iliriv ■, rl xxj.sz ,u. ■; ' li?. t -:'.:c. rw lyx'ilf wi-xpaxEV, 
oix 'inn Kttxh$ a>.t\x xyxhic: i yap Ar* xpzw $Jevi*'s-ae t$ avSpaiira, v5v Svx 'in 
iiTo <pUvcv Hytrai, rii ayx'iSi i-ijv wpirj wapxid^. iWai bZj Sinxwt 6 m€ q,Uts<j 
xxi jtzvto; r.axai Txuo-ups-JH;. airi); yaw 6 Seo; tvpi'trxlTai TwAti'ra;- iJ.x>.f.s-j if 
0! Ky-xpryxiTH iavrtvi; twuMftfltHm -■ UAfltroi 01a t« a^apTi'a; xut&i- fihii 
II i/\i/Tpuii<irxv fax riiv chrthxyx*'"* iuraC. touts yxp fyiviv 6 TpcJijTij;' Tal( iftxp- 
it'xif ci(iiSv iirpaSijTi Ktti txi$ avotiixa; i^xJretrti>.x rij!. n^ripx vftwu. Kai aAAo; 
riiUT hwpflt'j ejrpaSijTe, xxi ov h*tx tbpyvp/ov i.vTpwfy&ivtii. to, oiiii piiTk ipyupiev 
ititjpiiri, toC x'/fixros toC Xpio-Toi. toCto j-ap (pxrtti i irpo^'rifC (Isaiah, LIU. 5 
follows], 'Emit SI Uti kxtx si ixpixTo So£; ixuroG to sun*- a-tf; ol, xxi Ik ytxpSr 
yyttpSTQ; et yap & Aa/J&v rifv Ttftijv rwv antfmwm^ to xi/ix. xx£5oiKtj t ovxiri STuAifff'fv. 
Ei 3! ftft ixiauxs, lefts i\iie~nt Xfie-W(; eutiri oil to, 'E|ivrf'«v ix" S<7»*i kxi 
Yivvvlxs 'l%w Aa/3«r», "stxtxi -, i yoC-j Jia|3B/5C *Xri%U ri xJ/ix toS Xjiio-toC krri 
Ti)( rifi^t tiSv iiipawoiJ , W»>j£t @>.xr!l>nit"is sfiotx '. 41E Til xxxjov ' 'AfiSavfy, xii/rrti 
iic. iuyxtif 'iiyxtv 3 'if-xfiiv x'iTvi Tcottt Tf Sri; ; tdE jrp5$>JTOU AiyoiTo;- 'AvarTi|T» 
6 0jo; K21 faae-xapvitrD-iTwra'j 0/ ix$f' *"toP; "Oirnu aiirrafij, exti Siuaros ! 
That is an argument as acute as it is true and victorious. 

' See Iren. V. 2, 3, 16. 3, 17—4. In III. 16. 9 hesays: Christus per passionem 
reconeiliavit nos deo." It is moreover very instructive to compare the way in which 
IreiiiEUs worked out the recapitulation theory with the old proof from prophecy 
("this happened that the Scripture might be fulfilled"). Here we certainly have an 
advance; but at bottom the recapitulation theory may also he conceived as a 
modification of that proof. 
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aad his death is seldom presented from the point of view of 
a sacrifice offered to God. l According to this author the re- 
conciliation virtually consists in Christ's restoring man to com* 
munion and friendship with God and procuring forgiveness of 
sins; he very seldom speaks of God being offended through 
Adam's sin (V. 16. 3). But the incidental mention of the for- 
giveness of sins resulting fronr the redemption by Christ has 
not the meaning of an abolition of sin. He connects the re- 
demption with this only in the form of Biblical and rhetorical 
phrases ; for the vital point with him is the abolition of the 
consequences of sin, and particularly of the sentence of death. * 
Here we have the transition to the conception of Christ's work 
which makes this appear more as a completion than as a restor- 
ation. In this connection Irenaeus employed the following, 
categories: restoring of the likeness of God in humanity ; aboli- 
tion of death ; connection and union of man with God; adoption 
of men as sons of God and as gods; imparting of the Spirit 
who notv becomes accustomed to abide with men; z imparting 
of a knowledge of God culminating in beholding him; bestowal 
of everlasting life. All these are only the different aspects of 
one and the same blessing, which, being of a divine order, 
could only be brought to us and implanted in our nature by 
God himself. But inasmuch as this view represents Christ not 
as performing a reconciling but a perfecting work, his acts are 

1 See, *.£•., IV. 5. 4 : TrpoMnus 'A/3pa*|t* rlv 't$iov povoyevilj xeei iyeprtfrbv ireepa- 
Xoopyjcrai dvcfoev r£3 ®ecc, Yvac xcct 6 ®soi; Moxfay vnlp roV o-TriffzeeroQ ivroV iravrfy 
rov 't'foov fjtovoyevij xcct uyacTtirbv viov Qvv/eev notpctrxslv sit; Avrpaxrtv vj fieri pav. 

5 There are not a few passages where Irenaeus said that Christ has annihilated 
sin, abolished Adam's disobedience, and introduced righteousness through his 
pbedience (III. 18. 6, 7: III. 20. 2: V. 16 — 21); but he only once tried to explain 
how that is to be conceived (III. 18. 7), and then merely reproduced Paul's thoughts. 

s Irenaeus has no hesitation in calling the Christian who has received the Spirit 
of God the perfect, the spiritual one, and in representing him, in contrast to the 
false Gnostic, as he who in truth judges all men, Jews, heathen, Marcionites,' and 
Valentinians, but is himself judged by no one; see the great disquisition in. IV. 33 
and V. 9. 10. This true Gnostic, however, is only to be found where we meet 
with right faith in God the Creator, sure conviction with regard to the God-man 
Jesus Christ, true knowledge as regards the Holy Spirit and the economy of 
salvation, the apostolic doctrine, the right Church system in accordance with the, 
episcopal succession, the intact Holy Scripture, and its uncorrupted text and inter-. 
pretation (IV. 33. 7, 8). To him the true believer is the real Gnostic. 
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thrust more into the background; his work is contained in his 
constitution as the God-man. Hence this work has a universal 
significance for all men, not only as regards the present, but 
as regards the past from Adam downwards, in so far as they 
"according to their virtue in their generation have not only 
feared but also loved God, and have behaved justly and piously 
towards their neighbours, and have longed to see Christ and 
to hear his voice." ' Those redeemed by Jesus are immediately 
joined by him into a unity, into the true humanity, the Church, 
whose head he himself is. s This Church is the communion of 
the Sons of God, who have attained to a contemplation of him 
and have been gifted with everlasting life. In this the work 
of Christ the God-man is fulfilled. 

In Tertullian and Hippolytus, as the result of New Testament 
exegesis, we again find the same aspects of Christ's work as 
in Iren;eus, only with them the mystical form of redemption 
recedes into the background. ' 

1 See IV. 22. In accordance with the recapitulation theory Christ must also 
have descended to the lower world. There he announced forgiveness of sins to 
the righteous, the patriarchs and prophets (IV. 27. 2). For this, however, Irenreus 
was not able to appeal to Scripture texts, hut only to statements of a presbyter. 
It is nevertheless expressly asserted, on the authority of Rom. III. 23, that these 
pre-Christian just men also could only receive justification and the light of sal- 
vation through the arrival of Christ among them. 

! See III. 16. 6: "In omnibus autem est et homo plasmalio dei; ethominem ergo 
in semetipsum recapilulans est, invisiliilis vi.-ihilis iaciv.'-. el i[icoi]iprrln.'nsibilis factus 
comprehensibili- ct im;Kis.iibilis passibilis, et verbum homo, universn in semetipsum 
recapitulans, uti sicut in supercic-kstil'Li.i c.i ^■iiiialibus ct iuvisibilibus princeps est 
verbum dei, sic et in visibilibus et corporalibus principatum habeat, in semetipsum 
prima turn assume] is et apponens semetipsum caput ecclesiLe, u 11 i versa attrahat ad 
semi'tiji.uin apto in tempore." 

3 There are innumerable passages where Tertullian has urged that the whole 
work of Christ is comprised in the death on the cross, and indeed that this death 
was the nim of Christ's mission. See, t.g., de pat 3: "Taceo quod figtturj in 
hoc enim venerat"; de bapt. 11: "Mors nostra disnulvi noo potoit, nisi domini 
passiune, nee vila restilui sine resurrcctione ipsius'": adv. Marc. III. 8: "'Si men- 
dadum deprehenditur Christi caro . . . nee passiones (.'lirisli fidem merebuntur. 
Eversnm est igittir totum dci opus. Totum Christian; nominis et pondus et fructus, 
mors Christi. negatur, quam tarn impresse apostolus demendal, utique veram, sum- 
mum cam fun dam en turn evangelii constituens et salutis nostra; et prredictionis 
sax, I Cor. XV. 3, 4; he follows Faul here. But on the other hand he has also 
adopted from Irentens the mystical conception of redemption— the constitution of 
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Nevertheless the eschatology as set forth by Irenaeus in the 
fifth Book by no means corresponds to this conception of the 
work of Christ as a restoring and completing one; it rather 
appears as a remnant of antiquity directly opposed to the 

Christ is the redemption — though with a rationalistic explanation. See adv. Marc. 
II. 27: u Alius miscens in semetipso hominem et deum, ut tantum homini conferat, 
quantum deo detrahit. Conversabatur deus, ut homo divina agere doceretur. Ex 
aequo agebat deus cum homine, ut homo ex aequo agere cum deo posset." Here 
therefore the meaning of the divine manhood of the Redeemer virtually amounts 
to divine teaching. In de resurr. 63 Christ is called u fidelissimus sequester dei et 
hominum, qui et homini deum et hominem deo reddet." Note the future tense. 
It is the same with Hippolytus who in Philos. X. 34 represents the deification of 
men as the aim of redemption, but at the same time merely requires Christ as the 
lawgiver and teacher: "Raw rotVrx piv SK$ev%y Ge&v t3v '6vtx $i$otx$*fa '*%**$ W 
&$ devoir ov rd (T&fzx xau £$6aeprov xpx 4*UZV* P*ct*tf*v bvpxv&v iTcAjfJ/jj, 6 sv y% 
(3toi)Q xxt enovpx'vtov (3x<rt*sx tiFiyvot^ 'eay ££ 4p/Ai*rifc @toV xxt a-vyx^tipovofzoQ 
XpieroO, ovx $7riQv(j,ixi<; if TtMeo-t xoci votroti; iovhovfitvo^, Tiyoveu; yotp Geo? foot yxp 
virifieivccs ir&fy btvQpcenoQ #v, rotOret idfoov, Vri XvQpceiroe fZ;, foee d£ TapaxoAot/d*? 
Gt$, ratCree Taepez tlv s^yythrcu ©ffd$, Urt e$eoiroitfiK t M&veeroc ytwyQefc. Tovrsa-rt 
rh Tv&fa reeevrtv, e*iyvov$ rh irtirouj^TX &e6v. Td yttp tKiyv&vxi eecvriv eTrtyvona-dijvcu 
o-v(A(2t(3iixe rS> xxXov pivot vit* ivroV. Mif tytextpfoyrt to/vvv ixurolt;, xvQpcexoi, 
pifdf ro TxAivdpopelv h<TTx'<T)irs. X picric y*P svrtv 6 xxrx tt^vtuv 0«o'c, $q rifv 
xpxpTixv f£ Mpunuv xTTOTrXvvttv vpoiree^gy viov rbv irotAactbv XvQpcDTov otTorsASiv, 
sixdvx roCrov xxhiaxt; «w' ip%»fc, i& rvnav r$v el$ «■« 87n$€ixvvpivoQ o-ropyqv, oZ 
xporrxypLxo-tv v7rxxov<rx; rsfivole, xxl xyxdoV xyxQd; ygv6ptevoq ftiwrtic* '4<ry Vpotos 
vir* xvtoC Ti(4,ti$6iQ. Ov yhp 7ttux*v** ®sde xxl rl 0fdv mtfoots sIq $6t;xv auToC." 
It is clear that with a conception like this, which became prevalent in the 3rd cen • 
tury, Christ's death on the cross could have no proper significance; nothing but 
the Holy Scriptures preserved its importance. We may further remark that Ter- 
tullian used the expression '• satisfacere deo" about men (see, e^ de bapt. 20; 
de pud. 9), but, so far as I know, not about the work of Christ. This expression 
is very frequent in Cyprian (for penances), and he also uses it about Christ. In 
both writers, moreover, we find u meritum" (^, Scorp. 6) and "promereri deum". 
With them and with Novatian the idea of u culpa" is also more strongly empha- 
sised than it is by the Eastern theologians. Cf. Novatian de trin. 10: "quoniam 
cum caro et sanguis non obtinere regnum dei scribitur, non earn is substantia dam- 
nata est, quae divinis manibus ne periret, exstructa est, sed sola carnis culpa merito 
reprehensa est" Tertullian de bapt. 5 says: u Exempto reatu eximitur et poena." 
On the other hand he speaks of fasting as "officia humiliationis", through which 
we can "inlicere" God. Among these Western writers the thought that God's 
anger must be appeased both by sacrifices and corresponding acts appears in a 
much more pronounced form than in Irenaeus. This is explained by their ideas 
as practical churchmen and by their actual experiences in communities that were 
already of a very secular character. We may, moreover, point out in a general 
way that the views of Hippolytus are everywhere more strictly dependent on Scrip- 
ture texts than those of Irenaeus. That many of the latter's speculations are not 
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speculative interpretation of redemption, but protected by the 
regula fidei y the New Testament, especially Revelation, and the 
material hopes of the great majority of Christians. But it would 
be a great mistake to assume that Irenaeus merely repeated the 
hopes of an earthly kingdom just because he still found them 
in tradition, and because they were completely rejected by the 
Gnostics and guaranteed by the regula and the New Testament. ' 

found in Hippolytus is simply explained by the fact that they have no clear 
scriptural basis; see Overbeck, Quaest. Hippol., Specimen p. 75, note 29. On a 
superficial reading Tertullian seems to have a greater variety of points of view 
than Irenaeus; he has in truth fewer, he contrived to work the grains of gold 
transmitted to him in such a way as to make the form more valuable than the 
substance. But one idea of Tertullian, which is not found in Irenaeus, and which 
in after times was to attain great importance in the East (after Origen's day) and 
in the West (after the time of Ambrosius), may be further referred to. We mean 
the notion that Christ is the bridegroom and the human soul (and also the 
human body) the bride. This theologoumenon owes its origin to a combina- 
tion of two older ones, and subsequently received its Biblical basis from the 
Song of Solomon. The first of these older theologoumena is the Greek philo- 
sophical notion that the divine Spirit is the bridegroom and husband of the human 
soul. See the Gnostics {e.g^ the sublime description in the Excerpta ex Theodoto 
27); Clem. ep. ad Jacob. 4. 6; as well as Tatian, Orat. 13; Tertull., de anima 41 
fin.: "Sequitur an imam nubentem spiritui caro; o beatum connubium"; and the 
still earlier Sap. Sal. VIII. 2 sq. An offensively realistic form of this image is 
found in Clem. Horn. III. 27: vtf/a^if ykp srriv 6 *&q Sv0p«5rc$, SkStxv rov *A»f$c£7$ 
irptxpyrov Aevxu Ao'yw attyteieui em ttpo pivot ^utI^ijtou rhv voVv. The second is the 
apostolic notion that the Church is the bride and the body of Christ. In the 2nd 
Epistle of Clement the latter theologoumenon is already applied in a modified form. 
Here it is said that humanity as the Church, that is human nature (the flesh), be- 
longs to Christ as his Eve (c. 14; see also Ignat. ad Polyc. V. 2; Tertull. de 
monog. 11, and my notes on Atdaxj XI. 11). The conclusion that could be 
drawn from this, and that seemed to have a basis in certain utterances of Jesus, 
viz., that the individual human soul together with the flesh is to be designated as 
the bride of Christ, was, so far as I know, first arrived at by Tertullian deresurr. 
63: "Carnem et spiritum iam in semetipso Christus fcederavit, sponsam sponso et 
sponsum sponsas comparavit. Nam et si animam quis contenderit sponsam, vel 
dotis nomine sequetur animam caro . . . Caro est sponsa, quae in Christo spiritum 
sponsum per sanguinem pacta est"; see also de virg. vel. 16. Notice, however, 
lhat Tertullian continually thinks of all souls together (all flesh together) rather 
than of the individual soul. 

1 By the regula inasmuch as the words "from thence he will come to judge 
the quick and the dead" had a fixed place in the confessions, and the belief in 
the duplex adventus Christi formed one of the most important articles of Church 
belief in contradistinction to Judaism and Gnosticism (see the collection of passages 
in Hesse, "das Muratorische Fragment", p. 112 f.). But the belief in the return of 
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The truth rather is that he as well as Melito, Hippolytus, Ter- 
tullian, Lactantius, Commodian, and Victorinus lived in these 
hopes no less than did Papias, the Asia Minor Presbyters and 
Justin. l But this is the clearest proof that all these theologians 
were but half-hearted in their theology, which was forced upon 
them, in defence of the traditional faith, by the historical situ- 
ation in which they found themselves. The Christ, who will 
shortly come to overcome Antichrist, overthrow the Roman 
empire, establish in Jerusalem a kingdom of glory, and feed 
believers with the fat of a miraculously fruitful earth, is in fact 
a quite different being from the Christ who, as the incarnate 

Christ to this world necessarily involved the hope of a kingdom of glory under 
Christ upon earth, and without this hope is merely a rhetorical flourish. 

1 Cf. here the account already given in Book I., chap. 3, Vol. I., p. 167 ff., Book I., 
chap. 4, Vol. I., p. 261, Book II., chap. 3, Vol. I, p. 105 f. On Melito compare the 
testimony of Polycrates in Eusebius, H. E. V. 24. 5, and the title of his lost work 
irept roO lixfioXov xeu tvjq xToxzhvypeat; *Iu&wov." Chiliastic ideas are also found in the 
epistle from Lyons in Eusebius, H. E. V. 1 sq. On Hippolytus see his work 
"de Christo et Antichristo " and Overbeck's careful account (lc, p. 70 sq.) of the 
agreement here existing between Irenaeus and Hippolytus as well as of the latter's 
chiliasm on which unfounded doubts have been cast. Overbeck has also, in my 
opinion, shown the probability of chiliastic portions having been removed at a 
later period both from Hippolytus' book and the great work of Irenaeus. The ex- 
tensive fragments of Hippolytus' commentary on Daniel are also to be compared 
(and especially the portions full of glowing hatred to Rome lately discovered by 
Georgiades). With reference to Tertulliaa compare particularly the writings adv. 
Marc. III., adv. Jud., de resurrectione carnis, de auima, and the titles of the sub- 
sequently suppressed writings de paradiso and de spe ndelium. Further see Com- 
modian, Carmen apolog., Lactantius, Instit div., 1. VII., Victorinus, Commentary on 
the Apocalypse. It is very remarkable that Cyprian already set chiliasm aside ; 
cf. the conclusion of the second Book of the Testimonia and the few passages in 
which he quoted the last chapters of Revelation. The Apologists were silent about 
chiliastic hopes, Justin even denied them in Apol. I. 11, but, as we have remarked, 
he gives expression to them in the Dialogue and reckons them necessary to complete 
orthodoxy. The Pauline eschatology, especially several passages in I Cor. XV. 
(see particularly verse 50), caused great difficulties to the Fathers from Justin down- 
wards. See Fragm. Justini IV. a Methodio supped, in Otto, Corp. Apol. III., p. 254, 
Iren. V. 9, Tertull. de resurr. 48 sq. According to Irenaeus the heretics, who 
completely abandoned the early-Christian eschatology, appealed to 1 Cor. XV. 50. 
The idea of a kind of purgatory — a notion which does not originate with the 
realistic but with the philosophical eschatology — is quite plainly found in Tertullian, 
e.g., in de anima 57 and 58 ("modicum delictum illuc luendum"). He speaks in 
several passages of stages and different places of bliss 5 and this was a universally 
diffused idea (^., Scorp. 6). 
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God, has already virtually accomplished his work of imparting 
perfect knowledge and filling mankind with divine life and in- 
corruptibility. The fact that the old Catholic Fathers have both 
Christs shows more clearly than any other the middle position 
that they occupy between the acutely hellenised Christianity of 
the theologians, *",*., the Gnostics, and the old tradition of the 
Church. We have indeed seen that the twofold conception of 
Christ and his work dates back to the time of the Apostles, 
for there is a vast difference between the Christ of Paul and 
the Christ of the supposedly inspired Jewish Apocalypses; and 
also that the agency in producing this conjunction may be 
traced back to the oldest time; but the union of a precise 
Christological Gnosis, such as we find in Irena^us and Tertullian, 
with the retention in their integrity of the imaginative series of 
thoughts about Antichrist, Christ as the warrior hero, the double 
resurrection, and the kingdom of glory in Jerusalem, is really 
a historical novelty. There is, however, no doubt that the 
strength of the old Catholic theology in opposition to the Gnos- 
tics lies in the accomplishment of this union, which, on the 
basis of the New Testament, appeared to the Fathers possible 
and necessary. For it is not systematic consistency that secures 
the future of a religious conception within a church, but its 
elasticity, and its richness in dissimilar trains of thought. But 
no doubt this must be accompanied by a firm foundation, and 
this too the old Catholic Fathers possessed — the church system 
itself. 

As regards the details of the eschatological hopes, they were 
fully set forth by Irenasus himself in Book V. Apart from the 
belief that the returning Nero would be the Antichrist, an idea 
spread in the West during the third century by the Sibylline 
verses and proved from Revelation, the later teachers who 
preached chiliastic hopes did not seriously differ from the Gallic 
bishop ; hence the interpretation of Revelation is in its main 
features the same. It is enough therefore to refer to the fifth 
Book of Irenseus. l There is no need to show in detail that 

1 Irenseus brgina with the 
opposition lo Gnosticism). Thes 
goodness of Godj the long life 



of the body and the proofs of it (in 
proofs are (akeu from the omnipotence and 
f the patriarchs, the translation of Enoch and 





298 HISTORY OF DOGMA [Cn.\r. v. 

chiliasm leads to a peculiar view of history, which is as much 
opposed to that resulting from the Gnostic theory of redemp- 
tion, as this doctrine itself forbids the hope of a bliss to be 
realised in an earthly kingdom of glory. This is not the proper 
place to demonstrate to what extent the two have been blended, 

Elijah, the preservation of Jonah and of the three men in the fiery furnace, the 
essential nature of man as a temple of God to which the body also belongs, and 
the resurrection of Christ (V. 3 — 7). But Irenaeus sees the chief proof in the in- 
carnation of Christ, in the dwelling of the Spirit with its gifts in us (V. 8 — 16), 
and in the feeding of our body with the holy eucharist (V. 2. 3). Then he dis- 
cusses the defeat of Satan by Christ (V. 21—23), shows that the powers that be 
are set up by God, that the devil therefore manifestly lies in arrogating to him- 
self the lordship of the world (V. 24), but that he acts as a rebel and robber in 
attempting to make himself master of it. This brings about the transition to 
Antichrist. The latter is possessed of the whole power of the devil, sums up in 
himself therefore all sin and wickedness, and pretends to be Lord and God. He is 
described in accordance with the Apocalypses of Daniel and John as well as according 
to Matth. XXIV. and 2nd Thessalonians. He is the product of the 4th Kingdom 
that is, the Roman empire; but at the same time springs from the tribe of Dan 
(V. 30. 2), and will take up his abode in Jerusalem etc. The returning Christ 
will destroy him, and the Christ will come back when 6000 years of the 
world's history have elapsed; for "in as many days as the world was made, in so 
many thousands of years will it be ended" (V. 28. 3). The seventh day is then 
the great world Sabbath, during which Christ will reign with the saints of the 
first resurrection after the destruction of Antichrist. Irenaeus expressly argued 
against such "as pass for orthodox, but disregard the order of the progress of the 
righteous and know no stages of preparation for incorruptibility" (V. 31). By this 
he means such as assume that after death souls immediately pass to God. On the 
contrary he argues that these rather wait in a hidden place for the resurrection 
which takes place on the return of Christ, after which the souls receive back their 
bodies and men now restored participate in the Saviour's Kingdom (V. 31. 2). 
This Kingdom on earth precedes the universal judgment; "for it is just that they 
should also receive the fruits of their patience in the same creation in which they 
suffered tribulation"; moreover, the promise made to Abraham that Palestine 
would be given to him and to his seed, i.e., the Christians, must be fulfilled 
(V. 32). There they will eat and drink with the Lord in the restored body (V. 33. 1) 
sitting at a table covered with food (V. 33. 2). and consuming the produce of the 
land, which the earth affords in miraculous fruitfulness. Here Irenaeus appeals to 
alleged utterances of the Lord of which he had been informed by Papias (V. 33. 3, 4). 
The wheat will be so fat that lions lying peacefully beside the cattle will be able 
to feed themselves even on the chaff (V. 33. 3, 4). Such and similar promises are 
everywhere to be understood in a. literal sense. Irenaeus here expressly argues 
against any figurative interpretation (ibid, and V. 35). He therefore adopted the 
whole Jewish eschatology, the only difference being that he regards the Church as 
the seed of Abraham. The earthly Kingdom is then followed by the second re- 
surrection, the general judgment, and the final end. 



Chap, v.] 



IREX. KCS AND CONTEMPORARIES 



299 






and how the chiliastic scheme of history has been emptied of 
its content and utilised in the service of theological apologetics. 
But the Gnostics were not the only opponents of chiliasm. 
Justin, even in his time, knew orthodox Christians who refused 
to believe in an earthly kingdom of Christ in Jerusalem, and 
Irenseus (V. 33 ff.), Tertullian, and Hippolytus ' expressly argued 
against these. Soon after the middle of the second century, 
we hear of an ecclesiastical party in Asia Minor, which not 
only repudiated chiliasm, but also rejected the Revelation of 
John as an untrustworthy book, and subjected it to sharp criti- 
cism. These were the so-called Alogi. 3 But in the second 
century such Christians were still in the minority in the Church. 
It was only in the course of the third century that chiliasm was 
almost completely ousted in the East. This was the result of 
the Montanistic controversy and the Alexandrian theology. In the 
West, however, it was only threatened. In this Church the 
first literary opponent of chiliasm and of the Apocalypse ap- 
pears to have been the Roman Presbyter Caius. But his po- 
lemic did not prevail. On the other hand the learned bishops 
of the East in the third century used their utmost efforts to 
combat and extirpate chiliasm. The information given to us 
by Eusebius (H. E. VII. 24), from the letters of Dionysius of 
Alexandria, about that father's struggles with whole communities 
in Egypt, who would not give up chiliasm, is of the highest 
interest. This account shews that wherever philosophical theol- 
ogy had not yet made its way the chiliastic hopes were not 
only cherished and defended against being explained away, but 
were emphatically regarded as Christianity itself. J Cultured 
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munities of the dis!rict oT Ai\-.im>,; ;hr people would 
not part with chiliasm, ami mutters even went the length of an "apostasy" from 
the Alexandrian Church. A book by an Egyptian bishop, Nepos, entitled '-Refuta- 
tion of the allegorists" attained the highest repute. "They esteem the law ant) the 
prophets as nothing, neglect to follow the Gospels, think little of the Epistles of 
the Apostles, and on the contrary declare the doctrine set forth it) this book to be 
a really great secret. They do not permit the simpler brethren among us to obtain 
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theologians were able to achieve the union of chiliasm and 
religious philosophy; but the "simplices et idiotae" could only 
understand the former. As the chiliastic hopes were gradually 
obliged to recede in exactly the same proportion as philosophic 
theology became naturalised, so also their subsidence denotes 
the progressive tutelage of the laity. The religion they under- 
stood was taken from them, and they received in return a faith 
they could not understand; in other words, the old faith and 
the old hopes decayed of themselves and the authority of a 
mysterious faith took their place. In this sense the extirpation 
or decay of chiliasm is perhaps the most momentous fact in 
the history of Christianity in the East. With chiliasm men also 
lost the living faith in the nearly impending return of Christ, 
and the consciousness that the prophetic spirit with its gifts is 
a real possession of Christendom. Such of the old hopes as 
remained were at most particoloured harmless fancies which, 
when allowed by theology, were permitted to be added to 
dogmatics. In the West, on the contrary, the millennial hopes 
retained their vigour during the whole third century; we know 
of no bishop there who would have opposed chiliasm. With 
this, however, was preserved a portion of the earliest Christianity 
which was to exercise its effects far beyond the time of 
Augustine. 

Finally, we have still to treat of the altered conceptions re- 
garding the Old Testament which the creation of the New pro- 
duced among the early-Catholic Fathers. In the case of Barna- 
bas and the Apologists we became acquainted with a. theory 
of the Old Testament which represented it as the Chris- 

a sublime and grand idea of the glorious and truly divine appearance of our Lord, 
of our resurrection from the dead as well as of the union and assimilation with 
him; but they persuade us to hope for things petty, perishable, and similar to the 
present in the kingdom of God." So Dionysius expressed himself, and these words 
are highly characteristic of his own position and that of his opponents; for in fact 
the whole New Testament could not but be thrust into the background in cases 
where the chiliastic hopes were really adhered to. Dionysius asserts that he convinced 
these Churches by his lectures; but chiliasm and material religious ideas were still 
long preserved in the deserts of Egypt. They were cherished by the monks; hence 
Jewish Apocalypses accepted by Christians are preserved in the Coptic and Ethi- 
opian languages. 
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tian book of revelation and accordingly subjected it throughout 
to an allegorical process. Here nothing specifically new could 
be pointed out as having been brought by Christ. Sharply 
opposed to this conception was that of Marcion, according to 
which the whole Old Testament was regarded as the proclam- 
ation of a Jewish God hostile to the God of redemption. The 
views of the majority of the Gnostics occupied a middle position 
between the two notions. These distinguished different com- 
ponents of the Old Testament, some of which they traced to 
the supreme God himself and others to intermediate and male- 
volent beings. In this way they both established a connection 
between the Old Testament, and the Christian revelation and 
contrived to show that the latter contained a specific novelty. 
This historico-critical conception, such as we specially see it in 
the epistle of Ptolemy to Flora, could not be accepted by the 
Church because it abolished strict monotheism and endangered 
the proof from prophecy. No doubt, however, we already find 
in Justin and others the beginning of a compromise, in so far 
as a distinction was made between the moral law of nature 
contained in the Old Testament — the Decalogue — and the cere- 
monial law ; and in so far as the literal interpretation of the 
latter, for which a pedagogic significance was claimed, was 
allowed in addition to its typical or Christian sense. With this 
theory it was possible, on the one hand, to do some sort of 
justice to the historical position of the Jewish people, and on 
the other, though indeed in a meagre fashion, to give expression 
to the novelty of Christianity. The latter now appears as the 
new law or the law of freedom, in so far as the moral law of 
nature had been restored in its full purity without the burden 
of ceremonies, and a particular historical relation to God was 
allowed to the Jewish nation, though indeed more a wrathful 
than a covenant one. For the ceremonial regulations were 
conceived partly as tokens of the judgment on Israel, partly as 
concessions to the stiffneckedness of the people in order to 
protect them from the worst evil, polytheism. 

Now the struggle with the Gnostics and Marcion, and the 
creation of a New Testament had necessarily a double conse- 
quence. On the one hand, the proposition that the "Father of 
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Jesus Christ is the creator of the world and the God of the 
Old Testament " required the strictest adherence to the unity 
of the two Testaments, so that the traditional apologetic view 
of the older book had to undergo the most rigid development; 
on the other hand, as soon as the New Testament was created, 
it was impossible to avoid seeing that this book was superior 
to the earlier one, and thus the theory of the novelty of the 
Christian doctrine worked out by the Gnostics and Marcion had 
in some way or other to be set forth and demonstrated. We 
now see the old Catholic Fathers engaged in the solution of 
this twofold problem ; and their method of accomplishing it has 
continued to be the prevailing one in all Churches up to the 
present time, in so far as the ecclesiastical and dogmatic prac- 
tice still continues to exhibit the inconsistencies of treating the 
Old Testament as a Christian book in the strict sense of the 
word and yet elevating the New above it, of giving a typical 
interpretation to the ceremonial law and yet acknowledging that 
the Jewish people had a covenant with God. 

With regard to the first point, viz., the maintenance of the 
unity of the two Testaments, Irenaeus and Tertullian gave a 
most detailed demonstration of it in opposition to Marcion, l 
and primarily indeed with the same means as the older teachers 
had already used. It is Christ that prophesied and appeared 
in the Old Testament; he is the householder who produced 
both Old and New Testaments. a Moreover, as the two have 
the same origin, their meaning is also the same. Like Barnabas 
the early-Catholic Fathers contrived to give all passages in the 
Old Testament atypical Christian sense: it is the same truth 
which we can learn from the prophets and again from Christ 
and the Apostles. With regard to the Old Testament the watch- 
word is: "Seek the type" ("Typum quaeras"). 8 But they went 

1 See Irenoeus lib. IV. and Tertull. adv. Marc. lib. II. and III. 

3 It would be superfluous to quote passages here; two may stand for all. Iren. 
IV. 9. I : " Utraque testamenta unus et idem paterfamilias produxit, verbum dei, 
dominus noster Iesus Christus, qui et Abrahse et Moysi collocutus est." Both Testa- 
ments are "unius et eiusdem substantia." IV. 2. 3: "Moysis literse sunt verba 
Christi." 

3 See Iren. IV. 31. I. 
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a step further still. In opposition to Marcibn's antitheses and 
his demonstration that the God of the Old Testament is a 
petty being and has enjoined petty, external observances, they 
seek to show in syntheses that the same may be said of the 
New. (See Ireneeus IV. 21 — 36). The effort of the older teachers 
to exclude everything outward and ceremonial is no longer met 
with to the same extent in Irenasus and Tertullian, at least 
when they are arguing and defending their position against the 
Gnostics. This has to be explained by two causes. In the first 
place Judaism (and Jewish Christianity) was at bottom no longer 
an enemy to be feared ; they therefore ceased to make such 
efforts to avoid the "Jewish" conception of the Old Testament. 
Irenaius, for example, emphasised in the most naive manner the 
observance of the Old Testament law by the early Apostles 
and also by Paul. This is to him a complete proof that they 
did not separate the Old Testament God from the Christian 
Deity. ' In connection with this we observe that the radical 
antijudaism of the earliest period more and more ceases. Ire- 
naeus and Tertullian admitted that the Jewish nation had a 
covenant with God and that the literal interpretation of the Old 
Testament was justifiable. Both repeatedly testified that the 
Jews had the right doctrine and that they only lacked the 
knowledge of the Son. These thoughts indeed do not attain 
clear expression with them because their works contain no 
systematic discussions involving these principles. In the second 
place the Church itself had become an institution where sacred 
ceremonial injunctions were necessary; and, in order to find 
a basis for these, they had to fall back on Old Testament 
commandments (see Vol. I., chap. 6, p. 291 ff.). In Tertul- 
lian we find this only in its most rudimentary form;" but in 

t Iren. in. 12. 15 (on Gal. II. II f.) r Sic apostoli, quos universi actus et 
universal doctrime dominus testes fecit, religiose agebam circa dispositionem legis, 
qn:e est secundum Moysem, ab uno et eodem significantes esse deo"; see Over- 
beck "Ueber die AuFfassung des Streits des Paulm mil RMMtt W deo KitcJien- 
virtem," 1877, p. 8 f. Similar remarks are frequeni in l'retueus. 

1 Cf., t.jr., de monog. 7 : " Certe sacerdotes suma.i a Christo vocati, monoga- 
mi:e debitores, en pristina dei lege, quze nos tunc in suis sacerdotibus prophetavit.'' 
Here also Tertullinn's MoMinimn bad an effect. Though conceiving the directions 
of the Paraclete as ntui Itgis/aliitn, the Montauists would not r< 
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the course of the third century these needs grew mightily 1 and 
were satisfied. In this way the Old Testament threatened to 
become an authentic book of revelation to the Church, and that 
in a quite different and much more dangerous sense than was 
formerly the case with the Apostolic Fathers and the Apologists. 
With reference to the second point, we may remark that just : 
whfen the decay of antijudaism, the polemic against Marcion, 
and the new needs of t}ie eccleciastical system threatened the 
Church with an estimate of the Old Testament hitherto unheard 
of, the latter was nevertheless thrust back by the creation and 
authority of the New Testament, and this consequently revived 
the uncertain position in which the sacred book was henceforth 
to remain. Here also, as in every other case, the development 
in the Church ends with the cotnplexus oppositorum, which no- 
where allows all the conclusions to be drawn, but offers the 
great advantage of removing every perplexity up to a certain - 
point. The early-Catholic Fathers adopted from Justin the dis- 
tinction between the Decalogue, as the moral law of nature, 
and the ceremonial law ; whilst the oldest theologians (the Gnos- 
tics) and the New Testament suggested to them the thought ' 
of the (relative) novelty of Christianity and therefore also of the 
New Testament. Like Marcion they acknowledged the literal 
sense of the ceremonial law and God's covenant with the Jews; 
and they sought to sum up and harmonise all these features in 
the thought of an economy of salvation and of a history of 
salvation. This economy and history of salvation which con- 
tained the conception of a divine accommodation and pedagogy , 
and which accordingly distinguished between constituent parts 
of different degrees of value (in the Old Testament also), is the 
great result presented in the main work of Irenaeus and accepted 
by Tertullian. It is to exist beside the proof from prophecy 
without modifying it ; 2 and thus appears as something inter- 
that these laws were in some way already indicated in the written documents of 
revelation. 

1 Very much may be made out with regard to this from Origen's works and 
the later literature, particularly from Commodian and the Apostolic Constitutions, 
lib. I.— VI. 

3 Wlrere Christians needed the proof from prophecy, or indulged in a devotional • 
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mediate between the Valentinian conception that destroyed the 
unity of origin of the Old Testament and the old idea which 
neither acknowledged various constituents in the book nor re- 
cognised the peculiarities of Christianity. We are therefore justi- 
fied in regarding this history of salvation approved by the 
Church, as well as the theological propositions of Irensus and 
Tertullian generally, as a Gnosis "toned down" and reconciled 
with Monotheism. This is shown too in the faint gleam of a 
historical view that still shines forth from this "history of sal- 
vation" as a remnant of that bright light which may be recog- 
nised in the Gnostic conception of the Old Testament. ' Still, 
it is a striking advance that Irenreus has made beyond Justin and 
especially beyond Barnabas. No doubt it is mythological history 
that appears in this history of salvation and the recapitulating 
story of Jesus with its saving facts that is associated with it; 
and it is a view that is not even logically worked out, but ever 
and anon crossed by the proof from prophecy ; yet for all that 
it is development and history. 

The fundamental features of I re n as us' conception are as 
follow : The Mosaic law and the New Testament dispensation 
of grace both emanated from one and the same God, a?idwere 
granted for the salvation of the human race in a form appro- 
priate to the times. " The two are in part different; but the 
difference must be conceived as due to causes a that do not 
affect the unity of the author and of the main points. ' We 
must make the nature of God and the nature of man our point 
of departure. God is always the same, man is ever advancing 
towards God; God is always the giver, man always the receiver; ' 

application of the Old Testament, everything indeed remained as before, and every 
Old Testament passage was taken for a Christian one 
even to the present day. 

1 With the chiliastic view of history this newly acquired theory has nothing 

= Iren. III. 12. 11. 

> See III. 12. 12. 

* No eommutalio agnitionu takes place, says Irenius, but only an increased 
gift (IV. it. 3); for the knowledge of God the Creator is •'principium evangelii." 
(III. 11. 7)- 

1 See IV. 1 1 , 2 and other passages, t.g., IV. 
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God leads us ever to the highest goal; man, however, is not 
God from the beginning, but is destined to incorruptibility, 
which he is to attain step by step, advancing from the child- 
hood stage to perfection (see above, p. 267 f.). This progress, 
conditioned by the nature and destination of man, is, however, 
dependent on the revelation of God by his Son, culminating in 
the incarnation of the latter and closing with the subsequent 
bestowal of the Spirit on the human race. In Irenaeus therefore 
the place of the many different revelation-hypostases of the 
Valentinians is occupied by the one God, who stoops to the 
level of developing humanity, accommodates himself to it, guides 
it, and bestows on it increasing revelations of grace. l The 
fundamental knowledge of God and the moral law of nature, Le. % 
natural morality, were already revealed to man and placed in 
his heart 8 by the creator. He who preserves these, as for 
example the patriarchs did, is justified. (In this case Irenaeus 
leaves Adam's sin entirely out of sight). But it was God's will 
to bring men into a higher union with himself; wherefore bis 
Son descended to men from the beginning and accustomed him- 
self to dwell among them. The patriarchs loved God an<J re- 
frained from injustice towards their neighbours; hence it was 
not necessary that they should be exhorted with the strict letter 
of the law, since they had the righteousness of the law in them- 
selves. 8 But, as far as the great majority of men are concerned, 
they wandered away from God and fell into the sorriest con- 
dition. From this moment Irenaeus, keeping strictly to the Old 
Testament, only concerns himself with the Jewish people. These 

1 Several covenants I. 10. 3 ; four covenants (Adam, Noah, Moses, Christ) 
III. 11. 8 ; the two Testaments (Law and New Covenant) are very frequently mentioned. 

8 This is very frequently mentioned; see eg., IV. 13. 1 : "Et quia dominus 
naturalia legis, per quae homo iustificatur, quae etiam ante legisdationem custo- 
diebant qui fide iustificabantur et placebant deo non dissolvit etc." IV. 15. 1. 

3 Irenaeus, as a rule, views the patriarchs as perfect saints; see III. II. 8: 
"Verbum dei illis quidem qui ante Moysem fuerunt patriarchis secundum divini- 
tatem et gloriam colloquebatur", and especially IV. 16. 3. As to the Son's having 
descended from the beginning and having thus appeared to the patriarchs also, 
see IV. 6. 7. Not merely Abraham but all the other exponents of revelation knew 
both the Father and the Son. Nevertheless Christ was also obliged to descend to 
the lower world to the righteous, the prophets, and the patriarchs, in order to 
bring them forgiveness of sins (IV. 27. 2). 
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are to him the representatives of humanity. It is only at this 
period that the training of the human race is given to them ; but 
it is really the Jewish nation that he keeps in view, and through this 
he differs very decidedly from such as Barnabas. ' When righteous- 
ness and love to God died out in Egypt, God led his people 
forth so that man might again become a disciple and imitator 
of God. He gave him the written law (the Decalogue), which 
contains nothing else than the moral law of nature that had 
fallen into oblivion. " But when they made to themselves a 
golden calf and chose to be slaves rather than free men, then 
the Word, through the instrumentality of Moses, gave to them, 
as a particular addition, the commandments of slavery (the 
ceremonial law) in a form suitable for their training. These were 
bodily commandments of bondage which did not separate them 
from God, but held them in the yoke. The ceremonial law was 
thus a pedagogic means of preserving the people from idolatry; 
but it was at the same time a type of the future. Each constit- 
uent of the ceremonial law has this double signification, and both 
of these meanings originate with God, i.e., with Christ; for "how 
is Christ the end of the law, if he be not the beginning of it? " 
("quomodo finis legis Christus, si non et initium eius esset") 
IV. 12. 4. Everything in the law is therefore holy, and moreover 
we are only entitled to blame such portions of the history of the 
Jewish nation as Holy Scripture itself condemns. This nation 
was obliged to circumcise itself, keep Sabbaths, offer up sacrifices, 
and do whatever is related of it, so far as its action is not 
censured. All this belonged to the state of bondage in which 
men had a covenant with God and in which they also possessed 

1 On the contrary he agrees with the teachings of a presbyter, whom he 
frequently quotes in the 4th Book. To Irenieus the heathen are simply idolaters 
who hove even forgotten the law written in the heart; wherefore the Jews stnndmuch 
higher, for they only lacked the agnitie filli. See 111. 5. 3 :JTt 10. 3 : HI. 12.7 
IV. 23, 24. Yet there is still a great want of clearness here. Irena?us cannot get 
rid of the following contradictions. The pre-Christian righteous know theSonand 
do not know him; they require the appearance of the Son and do not require it; 
and the agnitie fitti seems sometime* a new, and in fact the decisive, v/ritas^ and 
sometimes that involved in the knowledge of God the Creator. 

i'Dccalogum si quis uon fecerit, non habet 
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the right faith in the one God and were taught before hand to 
follow his Son (IV. 12,5;" lex praedocuit hominem sequi oportere 
Christum "). In addition to this, Christ continually manifested 
himself to the people in the prophets, through whom also he 
indicated the future and prepared men for his appearance. In 
the prophets the Son of God accustomed men to be instruments 
of the Spirit of God and to have fellowship with the Father in 
them ; and in them he habituated himself to enter bodily into 
humanity. l Hereupon began the last stage, in which men, being 
now sufficiently trained, were to receive the " testamentum liber- 
tatis" and be adopted as Sons of God. By the union of the 
Son of God with the flesh the agnitio filii first became possible 
to all; that is the fundamental novelty. The next problem was 
to restore the law of freedom. Here a threefold process was 
necessary. In the first place the Law of Moses, the Decalogue, 
had been disfigured and blunted by the "traditio seniorum". 
First of all then the pure moral law had to be restored ; secondly, 
it was now necessary to extend and fulfil it by expressly search- 
ing out the inclinations of the heart in all cases, thus unveiling 
the law in its whole severity ; and lastly the particularia legis, 
i.e., the law of bondage, had to be abolished. But in the latter 

1 As the Son has manifested the Father from of old, so also the law, and indeed 
even the ceremonial law, is to be traced back to him. See IV. 6. 7 : IV. 12. 4 : 
IV. 14. 2: "his qui inquieti erant in eremo dans aptissimam legem. . . peromnes 
transiens verbum omni conditioni congruentem et aptam legem conscribens ". IV. 
4. 2. The law is a law of bondage; it was just in that capacity that it was 
necessary; see IV. 4. 1 : IV. 9. 1 : IV. 13. 2, 4: IV. 14. 3 : IV. 15 : IV. 16: IV. 
32 : IV. 36. A part of the commandments are concessions on account of hard- 
ness of heart (IV. 15. 2). But Irenseus still distinguishes very decidedly between 
the "people" and the prophets. This is a survival of the old view. The prophets 
he said knew very well of the coming of the Son of God and the granting of a 
new covenant (IV. 9. 3 : IV. 20. 4, 5 : IV. 33. 10); they understood what was 
typified by the ceremonial law, and to them accordingly the law had only a typi- 
cal signification. Moreover, Christ himself came to them ever and anon through 
the prophetic spirit. The preparation for the new covenant is therefore found in 
the prophets and in the typical character of the old. Abraham has this peculi- 
arity, that both Testaments were prefigured in him: the Testament of faith, be- 
cause he was justified before his circumcision, and the Testament of the law. The 
latter occupied "the middle times", and therefore come in between (IV. 25. 1). 
This is a Pauline thought, though otherwise indeed there is not much in Irenaeus 
to remind us of Paul, because he used the moral categories, growth and training, 
instead of the religious ones, sin and grace. 
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connection Christ and the Apostles themselves avoided every 
transgression of the ceremonial law, in order to prove that this also 
had a divine origin. The non-observance of this law was first 
permitted to the Gentile Christians, Thus, no doubt, Christ him- 
self is the end of the law, but only in so far as he has abolished 
the law of bondage and restored the moral law in its whole 
purity and severity, and given us himself. 

The question as to the difference between the New Testament 
and the Old is therefore answered by Irenatus in the following 
manner. It consists (1) in the agnitio fitii and consequent trans- 
formation of the slaves into children of God; and {2) in the 
restoration of the law, which is a law of freedom just because 
it excludes bodily commandments, and with stricter interpretation 
lays the whole stress on the inclinations of the heart. l But in 

' The law, i.e., the ceremonial law, reaches down to John, IV. 4. 2. The New 
Testament is a law of freedom, because through it we are adopted as sons of 

God, in. 5. 3: in. 10. 5: ni. rs. 5: in. 12. 14: in. 15. 3: rv. 9. 1, *-, iv. 

it. 1: IV. 13. 2, 4: IV. 15. 1, 2: IV. 16. 5: IV. 18: IV. 31: IV. 34. 1 : IV. 

36. z Christ did not abolish the naturatia legis, the I >ecalog/ue. but extended and 
fulfilled them; here the old Geniile-ChrisLian moral conception based on the Ser- 
mon on the Mount, prevails. Accordingly Irensus now shows that in the case of 
the children of freedom the situation has become much more serious, and that 
the judgments are now much more threatening. Finally, he proves that the ful- 
filling, extending, and sharpening of the law form a contrast to the blunting of the 
natural moral law by the Pharisees and elders; see IV. 12. 1 ff. : "Austero dei 
pracepto miscent scniores nquntam traditionem". IV. 13. I. f.: "Christus naturalia 
leg's (which are summed up in the commandment of love) extendi! et implev" 
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granted to the Gentile Christians (III. 12) and circumcision and foreskin united 
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these two respects he finds a real addition, and hence, in his 
opinion, the Apostles stand higher than the prophets. He proves 
this higher position of the Apostles by a surprising interpreta- 
tion of I Cor. XII. 28, conceiving the prophets named in that 
passage to be those of the Old Testament. * He therefore views 
the two Testaments as of the same nature, but "greater is 
the legislation which confers liberty than that which brings 
bondage " ("maior est legisdatio quae in libertatem, quam quae 
data est in servitutem "). Through the two covenants the accom- 
plishment of salvation was to be hastened "for there is one 
salvation and one God; but the precepts that form man are 
numerous, and the steps that lead man to God are not a few ; 
(" una est enim salus et unus deus ; quae autem formant hominem, 
praecepta multa et non pauci gradus, qui adducunt hominem ad 
deum M ). A worldly king can increase his benefits to his subjects ; 
and should it not also be lawful for God, though he is always 
the same, to honour continually with greater gifts those who 
are well pleasing to him? (IV. 9. 3). Irenaeus makes no direct 
statement as to the further importance which the Jewish people 
have, and in any case regards them as of no consequence 
after the appearance of the covenant of freedom. .Nor does this 
nation appear any further even in the chiliastic train of thought. 
It furnishes the Antichrist and its holy city becomes the capital 
of Christ's earthly kingdom ; but the nation itself, which, according 
to this theory, had represented all mankind from Moses to Christ, 
just as if all men had been Jews, now entirely disappears. a 

This conception, in spite of its want of stringency, made an 
immense impression, and has continued to prevail down to the 
present time. It has, however, been modified by a combination 

(III. 5. 3). But Irenaeus also proved how little the old and new covenants contra- 
dict each other by showing that the latter also contains concessions that have 
been granted to the frailty of man; see IV. 15. 2 (1 Cor. VII.). 

1 See III. 11. 4. There too we find it argued that John the Baptist was not 
merely a prophet, but also an Apostle. 

3 From Irenaeus' statement in IV. 4 about the significance of the city of Jerusalem 
we can infer what he thought of the Jewish nation. Jerusalem is to him the vine- 
branch on which the fruit has grown ; the latter having reached maturity, the branch 
is cut off and has no further importance. 
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with the Augustinian doctrine of sin and grace. It was soon 
reckoned as Paul's conception, to which in fact it has a distant rela- 
tionship. Tertullian had already adopted it in its essential features, 
amplified it in some points, and, in accordance with his Montanist 
ideas, enriched it by adding a fourth stage (ab initio — Moses — 
Christ — Paraclete). But this addition was not accepted by the 
Church. 1 



1 No special treatment of Tertullian is required here, as he only differs from 
Irenaeus in the additions he invented as a Montanist. Yet this is also prefigured in 
Irenaeus' view that the concessions of the Apostles had rendered the execution of 
the stern new law more easy. A few passages may be quoted here. De orat. 1 : 
Quidquid retro fuerat, aut demutatum est (per Christum), ut circumcisio, aut sup- 
pletum ut reliqua lex, aut impletum ut prophetia, aut perfectum ut fides ipsa. Omnia 
de caroalibus in spiritalia renovavit nova dei gratia superducto evangel io, expunctore 
totius retro vetustatis." (This differentiation strikingly reminds us of the letter of 
Ptolemy to Flora. Ptolemy distinguishes those parts of the law that originate with 
God, Moses, and the elders. As far as the divine law is concerned, he again 
distinguishes what Christ had to complete, what he had to supersede and what he 
had to spiritualise, that is, perficere, solvere, demutare). In the regula fidei (de 
praescr. 13): "Christus praedicavit novam legem et novam promissionem regni ccelo- 
rum"; see the discussions in adv. Marc. II., III., and adv. Iud.; de pat. 6: "am- 
plianda adimplendaque lex." Scorp. 3, 8, 9; ad uxor. 2 ; de monog. 7 : "Etquoniam 
quidam interdum nihil sibi dicunt esse cum lege, quam Christus non dissolvit, sed 
adimplevit, interdum quae volunt legis arripiunt (he himself did that continually),, 
plane et nos sic dicimus legem, ut onera quidem eius, secundum sententiam aposto- 
lorum, quae nee patres sustinere valuerunt, concesserint, quae vero ad iustitiam 
spectant, non tantum reservata permaneant, verum et ampliata." That the new law 
of the new covenant is the moral law of nature in a stricter form, and that the 
concessions of the Apostle Paul cease in the age of the Paraclete, is a view we find 
still more strongly emphasised in the Montanist writings than in Irenaeus. In ad 
uxor. 3 Tertullian had already said: "Quod permittitur, bonum non est," and this 
proposition is the theme of many arguments in the Montanist writings. But the 
intention of finding a basis for the laws of the Paraclete, by showing that they 
existed in some fashion even in earlier times, involved Tertullian in many contradic- 
tions. It is evident from his writings that Montanists and Catholics in Carthage 
alternately reproached each other with judaising tendencies and an apostasy to 
heathen discipline and worship. Tertullian, in his enthusiasm for Christianity, came 
into conflict with all the authorities which he himself had set up. In the questions 
as to the relationship of the Old Testament to the New, of Christ to the Apostles, 
of the Apostles to each other, of the Paraclete to Christ and the Apostles, he was 
also of necessity involved in the greatest contradictions. This was the case not 
only because he went more into details than Irenaeus; but, above all, because the- 
chains into which he had thrown his Christianity were felt to be such by himself. 
This theologian had no greater opponent than himself, and nowhere perhaps is 
this so plain as in his attitude to the two Testaments. Here, in every question of 
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3. Results to ecclesiastical Christianity. 

As we have shown, Irenaeus, Tertullian, and Hippolytus had 
no strictly systematised theology; they formulated theological 
propositions because their opponents were theologians. Hence 
the result of their labours, so far as this was accepted by the 
Western Church of the third century, does not appear, in the 
adoption of a systematic philosophical dogmatic, but in theolo- 
gical fragments, namely, the rule of faith fixed and interpreted 
in an antignostic sense. l As yet the rule of faith and theology 
nowhere came into collision in the Western Churches of the 
third century, because Irenaeus and his younger contemporaries 
did not themselves notice any such discrepancies, but rather 
imagined all their teachings to be expositions of the faith itself, 
and did not trouble their heads about inconsistencies. If we 

detail, Tertullian really repudiated the proposition from which he starts. In reference 
to one point, namely, that the Law and the prophets extend down to John, see 
Noldechen's article in the Zeitschrift fur wissenschaftliche Theologie, 1885, 
p. 333 f. On the one hand, in order to support certain trains of thought, Tertullian 
required the proposition that prophecy extended down to John (see also the 
Muratorian Fragment: completus numerus prophetarum", Sibyll. I. 386: kou r6rt 
$$ TxCri$ *ivrou fAsrsteeira frpo^rSv^ scil. after Christ), and on the other, as 
a Montanist, he was obliged to assert the continued existence of prophecy. In 
like manner he sometimes ascribed to the Apostles a unique possession of the 
Holy Spirit, and at other times, adhering to a primitive Christian idea, he denied 
this thesis. Cf. also Barth " Tertullian's Aufifassung des Apostels Paulus und seines 
Verhaltnisses zu den Uraposteln" (Jahrbuch fiir protestantische Theologie, Vol. III. 
p. 706 flF.). Tertullian strove to reconcile the principles of early Christianity with 
the authority of ecclesiastical tradition and philosophical apologetics. Separated from 
the general body of the Church, and making ever increasing sacrifices for the 
early-Christian enthusiasm, as he understood it, he wasted himself in the solution 
of this insoluble problem. 

1 In addition to this, however, they definitely established within the Church the 
idea that there is a u Christian " view in all spheres of life and in all questions 
of knowledge. Christianity appears expanded to an immense, immeasurable breadth. 
This is also Gnosticism. Thus Tertullian, after expressing various opinions about 
dreams, opens the 45th chapter of his work "de anima" with the words: "Tene- 
mur hie de somniis quoque Christianam sententiam expromere". Alongside of the 
antignostic rule of faith as the " doctrine " we find the casuistic system of morality 
and penance (the Church "disciplina") with its media of almsgiving, fasting, and 
prayer; see Cypr, de op. et eleemos., but before that Hippol., Comm. in Daniel 
('ExxA. 'AAifl 1886, p. 242): ol eiQTo'SvofJLx TQvQecC ifivtsvqvtss kou $/' iyaAo&pytet 
rd irpfouirov otlirov efyAuarKOfJievoi. 
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wish to form a notion as to what ideas had become universally 
prevalent in the Church in the middle of the third century let 
us compare Cyprian's work "Testimonia", written for a layman, 
with Novatian's work "De Trinitate". 

In the "Testimonia" the doctrine of the two Testaments, as 
developed by Irena^us, forms the framework in which the individual 
dogmas are set. The doctrine of God, which should have been 
placed at the beginning, has been left out in this little book 
probably because the person addressed required no instruction 
on the point. Some of the dogmas already belong to philosoph- 
ical theology in the strict sense of the word; in others we have 
merely a precise assertion of the truth of certain facts. All 
propositions are, however, supported by passages from the two 
Testaments and thereby proved. l The theological counterpart 
to this is Novatian's work " De Trinitate". This first great 
Latin work that appeared in Rome is highly important. In regard 
to completeness, extent of Biblical proofs, and perhaps also its 
influence on succeeding times, it may in many respects be 
compared with Origen's work Trep) xpxw- Otherwise indeed it 
differs as much from that work, as the sober, meagre theology 
of the West, devoid of philosophy and speculation, differs in 
general from that of the East. But it sums up in classic fashion 
the doctrines of Western orthodoxy, the main features of which 
were sketched by Tertullian in his antignostic writings and the 
work against Praxeas. The old Roman symbol forms the basis 
of the work. In accordance with this the author gives a com- 
prehensive exposition of his doctrine of God in the first eight 
chapters. Chapters 9 — 28 form the main portion; they establish 
the correct Christology in opposition to the heretics who look 
on Christ as a mere man or as the Father himself; the Holy 
Scriptures furnish the material for the proofs. Chapter 29 treats 
of the Holy Spirit. Chapters 30 and 3 1 contain the recapitulation 
and conclusion. The whole is based on Tertullian's treatise against 
Praxeas. No important argument in that work has escaped No- 
vatian; but everything is extended, and made more systematic 

1 In Ihe case of Ireuieus, Hippolytus, End Tertullian we already find thnt they 
observe a certain order and sequence of books when advancing a detailed proof 
from Scripture. 
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and polished. No trace of Platonism is to be found in this 
dogmatic; on the contrary he employs the Stoic and Aristotelian 
syllogistic and dialectic method used also by his Monarchian 
opponents. This plan together with its Biblical attitude gives the 
work great outward completeness and certainty. We cannot help 
concluding that this work must have made a deep impression 
wherever it was read, although the real difficulties of the matter 
are not at all touched upon, but veiled by distinctions and for- 
mulae. It probably contributed not least to make Tertullian's 
type of Christology the universal Western one. This type, how- 
ever, as will be set forth in greater detail hereafter, already 
approximates closely to the resolutions of Nicaea and Chalcedon. 1 
Novatian adopted Tertullian's formulae "one substance, three 
persons" ("una substantia, tres personae"), "from the substance 
of God" ("ex substantia dei"), "always with the Father" 
(" semper apud patrem"), "God and man" ("deus et homo"), 
"two substances" ("duae substantiae "), "one person" ("una 
persona "), as well as his expressions for the union and separa- 
tion of the two natures adding to them similar ones and giving 
them a wider extension. 3 Taking his book in all we may see 

1 It is worthy of note that there was not a single Arian ecclesiastic of note in 
the Novatian churches of the 4th century, so far as we know. All Novatian's 
adherents, even those in the West (see Socrates' Ecclesiastical History), were of the 
orthodox Nicaean type. This furnishes material for reflection. 

2 Owing to the importance of the matter we shall give several Christological 
and trinitarian disquisitions from the work "de trinitate". The archaic attitude 
of this Christology and trinitarian doctrine is evident from the following consider- 
ations. (1) Like Tertullian, Novatian asserts that the Logos was indeed always 
with the Father, but that he only went forth from him at a definite period of 
time (for the purpose of creating the world). (2) Like Tertullian, he declares that 
Father, Son, and Spirit have one substance (that is, are Spotvctoi., the homoousia 
of itself never decides as to equality in dignity); but that the Son is subordinate 
and obedient to the Father and the Spirit to the Son (cc. 17, 22, 24), since they 
derive their origin, essence, and function from the Father (the Spirit from the Son). 
(3) Like Tertullian, Novatian teaches that the Son, after accomplishing his work, 
will again become intermingled with the Father, that is, will cease to have an 
independent existence (c 31); whence we understand why the West continued so 
long to be favourable to Marcellus of Ancyra; see also the so-called symbol of 
Sardika). Apart from these points and a few others of less consequence, the 
work, in its formulae, exhibits a type which remained pretty constant in the West 
down to the time of Augustine, or, till the adoption of Johannes Damascenus' 
dogmatic The sharp distinction between "deus" and u homo" and the use that 
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that he thereby created for the West a dogmatic vademecum, 
which, from its copious and well-selected quotations from Scrip- 
ture, must have been of extraordinary service. 

The most important articles which were now fixed and trans- 
is nevertheless made of "perinixtio " and synonymous words are also specially 
characteristic. Cap. 9: '-CIiil.-ill^ dc-us ih.miiius deus noster. sed dei filius"; c. 11: 
''nan sic de substantia cQ*pwis ipsius exprimimus, ut solum tantum hominem ilium 

ilium teneamus"; c. II Clirist has aucloritas diviaa., "tarn enim scriptura etiam 
deum adnuutiat Christum, quam etiam ipsum hominem adnuutiat deum, Ism homi- 
nem descripsit Icsum Chrislum, quain eiiam deum quoque descripsit Christum 
dominum." In c. 12 the term "Immanuel" is used to designate Christ as Cod in 
a way that reminds one of Athanasius; c. 13: "priesertim cum animadvertat, 
scripturam evangelicam utrainque istam substantiam in uuam nativitatis Christ! 
foederasse concordiam 7 '; c. 14: "Christus ex verbi el carnis coniunctione conere- 
tua"; c. 16: u . . . ut neque homo Chrisio sublrahalur, neque divinitas negelur . . . 
utrumque in Christo coufoederatum est. utrumque coniunctum est et utmmque con- 
nexum est... piguerata in illo dignitatis et humillUtfl videtur esse concordia... 
qui mediator dei et hominum effectus exprimitur, in se deum et hominem sociasse 
reperitur... nos sermonem dei scimus induLum carnis substantiam ... lavit sub- 
stantiam corporis et maleriam carnis abluens, ex parte suscepti hominis, passione"; 
C. 17: "... nisi quoniatn ancioriia, diviui ierbi ad suscLpiendum hominem interim 
conquiescens nee se suis viribus exercens, deiicit se ad tempus atque depouit, dum 
hominem fert, quem suscepit"; c. 18: "... ut in semetipso concordiam confibularet 
terrenorum pariter alque cxlestium, dum utriusque partis in se connectens pignora 
et deum homini et hominem deo copularet, ut merito filius dei per assumptionem 
carnis filius hominis et filius hominis per receptionem dei verbi filius dei effici 
possit"; c. 19: L 'hic est enim legitimus dei filius qui ex ipso deo est, qui, dum 
'sanctum illud (Luke I. 35) assumii. sibi filium hominis annectit et ilium ad se 
rapit atque tvansducit, coonexione sua et pennixtioue sociata praslat et filium ilium 
del facit, quod ille naturalitcr mm full (N'uvatian's (each'ng is therefore like that 
of the Spanish Adoptionists of the Sth century), ut principalitns nomiuis istius 
"filius dei" in spiritu sit domini, qui descendit et veuit, ut sequela nominis istius 
in filio dei et hominis sit, et merito consequenter hie filius dei faclus sit, dum non 
principallter filius del est. atque ideo dispositions] i.um anhclus videos etordinem 
istum sacramenti expediens non sic cuncta coufundens, ut nullum vestigium dis- 
tinctionis collocavit. .1 istius! i'liiL'm posuil dicendo. 'Propterea et quod nascetur ex 
te sanctum vocabitur filius dei'. Ne si distributionein istam cum libramentis suis 
non dispensasset, sed in confuso ptrmixliHii nUqnisMt, vere occasionem hiereticia 
contulisset, ut hominis filium qua homo est, eundum et dei et hominis filium pro- 
nuntiare deberent . . . Filius dei, dum (ilium hominis in se suscepit, consequenter 
ilium filium dei fecit, quoiiiam ilium filius sibi dei sociavit et iunxit, ut, dum 
filius hominis adhwret in oativitale filiu dei. ipsa penuixtionem fceueratum et mutuat- 
um teueret, quod ex Datura propria po—nl-nt- nun posset. Ac si facta est angeli 
voce, quod noluut lueretici, inter filium dei hominisquc 
distinctto, urgendo illos, uti Christum hominis filium homi 
dei filium et hominem dei filium id est dei verbum deui 
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ferred to the general creed along with the necessary proofs, 
especially in the West, were: (i) the unity of God, (2) the 
identity of the supreme God and the creator of the world, that 
is, the identity of the mediators of creation and redemption, (3) 

Christum Iesum dominum ex utroque connexum, et utroque contextum atque con- 
cretum et in eadem utriusque substantia concordia mutui ad invicem foederis con- 
fibulatione sociatum, hominem et deum, scripturae hoc ipsum dicentis veritate cog- 
noscant". c. 21: "haeretici nolunt Christum secundam esse personam post patrem, 
sed ipsum patrem;" c. 22: "Cum Christus c Ego' dicit (John X. 30), deinde patrem 
infert dicendo, c Ego et pater', proprietatem personae suae id est filii a paterna 
auctoritate discernit atque distinguit, non tantummodo de sono nominis, sed etiam 
de ordine dispositae potestatis . . . unum enim neutraliter positum, societatis concor- 
diam, non unitatem personae sonat . . . unum autem quod ait, ad concordiam et 
eandem sententiam et ad ipsam charitatis societatem pertinet, ut merito unum sit 
pater et nlius per concordiam et per amorem et per dilectionem. Et quoniam ex 
patre est, quicquid illud est, films est, manente tamen distinctione . . . denique 
novit hanc concordiae unitatem est apostolus Paulus cum personam m tamen dis- 
tinctione." (Comparison with the relationship between Paul and Apollos! "Quos 
personae ratio invicem dividit, eosdem rursus invicem religionis ratio conducit: 
et quamvis idem atque ipsi non sint, dum idem sentiunt, ipsum sunt, et cum duo 
sint, unum sunt"); c. 23: "constat hominem a deo factum esse, non ex deo pro- 
cessisse; ex deo autem homo quomodo non processit, sic dei verbum processit". 
In c. 24 it is argued that Christ existed before the creation of the world and that 
not merely " predestinatione ", for then he would be subsequent and therefore in- 
ferior to Adam, Abel, Enoch etc. "Sublata ergo praedestinatione quae non est 
posita, in substantia fuit Christus ante mundi institutionem"; c. 31: "Est ergo 
deus pater omnium institutor et creator, solus originem nesciens(!), invisibilis, im- 
mensus, immortalis, aeternus, unus deus (!),... ex quo quando ipse voluit, sermo 
nlius natus est, qui non in sono percussi aeris aut tono coactae de visceribus vocis 
accipitur, sed in substantia prolatae a, deo virtutis agnoscitur, cuius sacrae et divinae 
nativitatis arcana nee apostolus didicit . . . , filio soli nota sunt, qui patris secreta 
cognovit. Hie ergo cum sit genitus a patre, semper est in patre. Semper autem sic 
dico, ut non innatum, sed natum probem; sed qui ante omne tempus est, semper 
in patre fuisse discendus est, nee enim tempus illi assignari potest, qui ante tem- 
pus est; semper enim in patre, ne pater non semper sit pater: quia et pater ilium 
etiam praecedit, quod necesse est, prior sit qua pater sit Quoniam antecedat 
necesse est eum, qui habet originem, ille qui originem nescit. Simul ut hie minor 
sit, dum in illo esse se scit habens originem quia nascitur, et per patrem quamvis 
originem habet qua nascitur, vicinus in nativitate, dum ex eo patre, qui solus origi- 
nem non habet, nascitur..., substantia scilicet divina, cuius nomen est verbum ... , 
deus utique procedens ex deo secundam personam efneiens, sed non eripiens illud 
patri quod unus est deus . . . Cuius sic divinitas traditur, ut non aut dissonantia 
aut inaequalitate divinitatis duos deos reddidisse videatur . . . Dum huic, qui est 
deus, omnia substrata traduntur et cuncta sibi subiecta nlius accepta refert patri, 
totam divinitatis auctoritatem rursus patri remittit, unus deus ostenditur verus et 
aeternus pater, a quo solo haec vis divinitatis emissa, etiam in nlium tradita et 
directa rursus per substantia communionem ad patrem revolvitur." 
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the identity of the supreme God with the God of the Old Testa- 
ment, and the declaration that the Old Testament is God's 
book of revelation, (4) the creation of the world out of nothing, 
(5) the unity of the human race, (6) the origin of evil from 
freedom, and the inalienable nature of freedom, (7) the two 
Testaments, (8) Christ as God and Man, the unity of his 
personality, the truth of his divinity, the actuality of his 
humanity, the reality of his fate, (9) the redemption and 
conclusion of a covenant through Christ as the new and crowning 
manifestation of God's grace to all men, (10) the resurrection 
of man in soul and body. But the transmission and interpretation 
of these propositions, by means of which the Gnostic theses 
were overthrown, necessarily involved the transmission of the 
Logos doctrine; for the doctrine of the revelation of God and 
of the two Testaments could not have prevailed without this 
theory. How this hypothesis gained acceptance in the course 
of the third century, and how it was the means of establishing and 
legitimising philosophical theology as part of the faith, will be 
shown in the seventh chapter. We may remark in conclusion 
that the religious hope which looked forward to an earthly 
kingdom of Christ was still the more widely diffused among the 
Churches of the third century ; ' but that the other hope, viz., 
that of being deified, was gaining adherents more and more. 
The latter result was due to men's increasing indifference 
to daily lire and growing aspiration after a higher one, a longing 
that was moreover nourished among the more culturedby the philo- 
sophy which was steadily gaining ground. The hope of deification 
is the expression of the idea that this world and human nature 
do not correspond to that exalted world which man has built 
up within his own mind and which he may reasonably demand 
to be realised, because it is only in it that he can come to 
himself. The fact that Christian teachers like Theophilus, Ire- 
naius, and Hippolytus expressly declared this to be a legitimate 
Christian hope and held out a sure prospect of its fulfilment 

1 If I am not mistaken, the production or adaptation of Apocalypses did indeed 
abate in the third century, but acquired fresh vigour in the 4th, though at the s: 
allowing greater scope to the influence of heathen literature (including r 
as well as hagiogrnphical literature). 
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through Christ, must have given the greatest impulse to the 
spread and adoption of this ecclesiastical Christianity. But, when 
the Christian religion was represented as the belief in the incarna- 
tion of God and as the sure hope of the deification of man, a 
speculation that had originally never got beyond the fringe of 
religious knowledge was made the central point of the system 
and the simple content of the Gospel was obscured. l 

1 I did not care to appeal more frequently to the Sibylline oracles either in 
this or the preceding chapter, because the literary and historical investigation of 
these writings has not yet made such progress as to justify one in using it for the 
history of dogma. It is well known that the oracles contain rich materials in 
regard to the doctrine of God, Christology, conceptions of the history of Jesus, 
and eschatology; but, apart from the old Jewish oracles, this material belongs to 
several centuries and has not yet been reliably sifted. 



CHAPTER VI. 



THE TRANSFORMATION OF THE ECCLESIASTICAL 
TRADITION INTO A PHILOSOPHY OF RELIGION, 
OR THE ORIGIN OF THE SCIENTIFIC THEOL- 
OGY AND DOGMATIC OF THE CHURCH. 



Clement and Origen. 

The Alexandrian school of catechists was of inestimable impor- 
tance for the transformation of the heathen empire into a Christian 
one, and of Greek philosophy into ecclesiastical philosophy. In 
the third century this school overthrew polytheism by scientific 
means whilst at the same time preserving everything of any 
value in Greek science and culture. These Alexandrians wrote 
for the educated people of the whole earth; they made Christianity 
a part of the civilisation of the world. The saying that the 
Christian missionary to the Greeks must be a Greek was first 
completely verified within the Catholic Church in the person 
of Origen, who at the same time produced the only system of 
Christian dogma possessed by the Greek Church before John 
Damascenus. 

I. The Alexandrian Catechetical School. Clement of Alexandria, 1 

"The work of Irenaeus still leaves it undecided whether the 
form of the world's literature, as found in the Christian Church, 

1 Guericke, De schola, quae Alex, floruit catechetica 1824, 1825. Vacherot, Hist, 
crit. de l'^cole d'Alex., 1846 — 51. Reinkens, De Clemente Alex., 1850. Redepenning, 
Origenes Thl. I. p. 57 ff. Lsemmer, Clem. Al. de Logo doctrina, 1855. Reuter, 
Clem, theolog. moralis, 1853. Cognatj Clement d'Alex. Paris ; 1859. Westcott ; Origen 
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is destined only to remain a weapon to combat its enemies, or 
is to become an instrument of peaceful labour within its own 
territory." With these words Overbeck has introduced his examina- 
tion of Clement of Alexandria's great masterpiece from the 
standpoint of the historian of literature. They may be also applied 
to the history of theology. As we have shown, Irenaeus, Ter- 
tullian (and Hippolytus) made use of philosophical theology to 
expel heretical elements ; but all the theological expositions that 
this interest suggested to them as necessary, were in their view 
part of the faith itself. At least we find in their works absolutely 
no clear expression of the fact that faith is one thing and theology 
another, though rudimentary indications of such distinctions are 
found. Moreover, their adherence to the early-Christian eschatol- 
ogy in its entirety, as well as their rejection of a qualitative 
distinction between simple believers and ' Gnostics \ proved that 
they themselves were deceived as to the scope of their theolog- 
ical speculations, and that moreover their Christian interest was 
virtually satisfied with subjection to the authority of tradition, 
with the early-Christian hopes, and with the rules for a holy 
life. But since about the time of Commodus, and in some cases 
even earlier, we can observe, even in ecclesiastical circles, the 

and the beginnings of Christian Philosophy (Contemporary Review, May 1879). 
Winter, Die Ethik des Clemens von Alex., 1882. Merk, CI. Alex, in seiner Ab- 
hangigkeit von der griech. Philosophic, Leipzig, 1879 (see besides Overbeck, Theol. 
Lit. Ztg., 1879. No. 20 and cf. above all his disquisitions in the treatise "Ueber. 
die Anfange der patristischen Litteratur," Hist. Ztschr. N. F., Vol. XIL, pp. 455 — 472 
Zahn, Forschungen, Vol. III. Bigg, The Christian Platonists of Alexandria, Oxford, 
1886. Kremmer, De catal. heurematum, Lips. 1890. Wendland, Quaest. Musonianae, 
Berol. 1886. Bratke, Die Stellung des Clem. Alex. z. antiken Mysterienwesen 
(Stud. u. Krit. 1888, p. 647 ff). On Alexander of Jerusalem see Routh, Reliq. Sacr. 
T. II. p. 161 sq.; on Julius Africanus see Gelzer, Sextus Jul. Afr. I. Thl., 1880, 
p. 1 ff., Spitta, Der Brief des Jul. Afr. an Aristides, Halle 1877, and my article 
in the Real-Encykl. On Bardesanes see Hilgenfeld, B., der letzte Gnostiker, 1864, 
and Hort's article in the Dictionary of Christian Biography. On the labours in 
scientific theology on the part of the so-called Alogi in Asia Minor and of the 
Roman Theodotianists see Epiph. haer. 51, Euseb., H. E. V. 28 and my article 
"Monarchianismus" in the R.-Encykl. f. protest. Theol. 2nd. ed., Vol. X., pp 
183 ff., 188 ff. On the tendencies even of orthodox Christians to scientific theology 
see Tertull., de praescr. haer. 8 ff. (cf. the first words of c. 8 : c * Venio itaque ad 
ilium articulum, quern et nostri praetendunt ad ineundam curiositatem. Scriptumest, 
inquiunt, Quaerite et invenietis" etc.). 
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growing independence and might of the aspiration for a 
scientific knowledge and treatment of the Christian religion, that 
is of Christian tradition. ' There is a wish to maintain this 
tradition in its entirety and hence the Gnostic theses are rejected. 
The selection from tradition, made in opposition to Gnosticism — 
though indeed in accordance with its methods— and declared 
to be apostolic, is accepted. But there is a desire to treat the 
given material in a strictly scientific manner, just as the Gnostics 
had formerly done, that is, on the one hand to establish it by 
a critical and historical exegesis, and on the other to give it a 
philosophical form and bring it into harmony with the spirit of 
the times. Along with this we also find the wish to incorporate 
the thoughts of Paul which now possessed divine authority. * 
Accordingly schools and scholastic unions now make their appear- 
ance afresh, the old schools having been expelled from the 
Church. 3 In Asia Minor such efforts had already begun shortly 
before the time when the canon of holy apostolic tradition was 
fixed by the ecclesiastical authorities (Alogi). From the history 
of Clement of Alexandria, the life of bishop Alexander, after- 
wards bishop of Jerusalem, and subsequently from the history 
of Origen {we may also mention Firmilian of Oesarea), we learn 
that there was in Cappadocia about the year 200 a circle of 
ecclesiastics who zealously applied themselves to scientific pur- 
suits. Bardesanes, a man of high repute, laboured in the Christian 
kingdom of Edessa about the same time. He wrote treatises on 
philosophical theology, which indeed, judged by a Western 
standard, could not be accounted orthodox, and directed a 
theological school which maintained its ground in the third 



1 This manner of expression 
suggests the idea lhat something 
"ciemilk labours in the Church we 
under altered t 



; indeed liable to be misunderstood, because it 
ew was taking place. As a. matter of fact the 
: merely a continuation of the Gnostic schools 
under the sway of a tradition which was now 
more clearly defined and more firmly fenced rouud as a noli me iangire. 

' This was begun in the Church by Irenieus and Tertullian and continued by 
the Alexandrians. They, however, not only adopted theologoumena from Paulinism, 
but also acquired from Paul a more ardent feeling of religious freedom as well as 
a deeper reverence for love and knowledge as contrasted with lower morality. 

1 We are not able to form a clear idea of the school of Justin. la the year 
180 the schools of the Valenlinians, Carpocratians, Talian etc were all outside the 
Church. 
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century and attained great importance. l In Palestine, during 
the time of Heliogabalus and Alexander (Severus), Julius Afri- 
canus composed a series of books on scientific theology, which 
were specifically different from the writings of Irenaeus and 
Tertullian ; but which on the other hand show the closest relation- 
ship in point of form to the treatises of the so-called Gnostics. 
His inquiries into the relationship of the genealogies of Jesus 
and into certain parts of the Greek Apocalypse of Daniel showed 
that the Church's attention had been drawn to problems of 
historical criticism. In his chronography the apologetic interest 
is subordinate to the historical, and in his Ksrroi, dedicated to 
Alexander Severus (Hippolytus had already dedicated a treatise 
on the resurrection to the wife of Heliogabalus), we see fewer 
traces of the Christian than of the Greek scholar. Alexander 
of iElia and Theoktistus of Caesarea, the occupants of the two 
most important sees in Palestine, were, contemporaneously with 
him, zealous patrons of an independent science of theology. Even at 
that early time the former founded an important theological library ; 
and the fragments of his letters preserved to us prove that he 
had caught not only the language, but also the scientific spirit 
of the age. In Rome, at the beginning of the third century, 
there was a scientific school where textual criticism of the Bible 
was pursued and where the works of Aristotle, Theophrastus, 
Euclid, and Galen were zealously read and utilised. Finally, 
the works of Tertullian show us that, even among the Christ- 
ians of Carthage, there was no lack of such as wished to 
naturalise the pursuit of science within the Church; and Euse- 
bius (H. E. V. 27) has transmitted to us the titles of a series 
of scientific works dating as far back as the year 200 and 
ascribed to ecclesiastics of that period. 

Whilst all these phenomena, which collectively belong to the 
close of the second and beginning of the third century, show 

1 On the school of Edessa see Assemani, Bibl. orient., T. IIL, P. II., p. 924; 
Von Lengerke, De Ephraemi arte hermen^ p. 86 sq. ; Kihn, Die Bedeutung der 
antiochenischen Schule etc., pp. 32 f. 79 f., Zahn, Tatian's Diatessaron, p. 54. 
About the middle of the 3rd century Macarius, of whom Lucian the Martyr was a 
disciple, taught at this school. Special attention was given to the exegesis of the 
Holy Scriptures. 
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that it was indeed possible to suppress heresy in the Church, 
but not the impulse from which it sprang, the most striking 
proof of this conclusion is the existence of the so-called school 
of catcchists in Alexandria. We cannot now trace the origin 
of this school, which first comes under our notice in the year 
190,' but we know that the struggle of the Church with heresy 
was concluded in Alexandria at a later period than in the West. 
We know further that the school of catechists extended its 
labours to Palestine and Cappadocia as early as the year 200, 
and, to ail appearance, originated or encouraged scientific pur- 
suits there. = Finally, we know that the existence of this school 
was threatened in the fourth decade of the third century; but 
Heraclas was shrewd enough to reconcile the ecclesiastical and 
scientific interests. a In the Alexandrian school of catechists the 
whole of Greek science was taught and made to serve the purpose 
of Christian apologetics. Its first teacher, who is well known 
to us from the writings he has left, is Clement of Alexandria. * 
His main work is epoch-making. "Clement's intention is nothing 

1 Overbeds, I.e., p. 455, has very lightly remarked: "The origin of the Alex- 
andrian school of catechists is not a portion of the Church history of the and 
century, that has somehow been left in the dark by a mere accident; but a part 
of the well-defined dark region on the map of the ecclesiastical historian of this 
period, which contains the beginnings of all the fundamental institutions of the 
Church as well as those of the Alexandrian school of catechists, a school which was 
the first attempt to formulate the relationship of Christ iauiiv :<> -.milar science." We 
are, moreover, still in a state of complete uncertainty as to the personality arid 
teaching of FantLtmis (with regaid to htm see Zaho, " Forsclitragen" Vol. HI., 
pp. 64 If. 77 ff). We can form an idea of the school of catechists from the 6th 
Book of Eusehius' Ecclesiastical History and from the works of Clement and Origen. 

5 On the connection of [ulius Africanus with this school see Eusebius, VI 31. 
As to his relations with Origen see the correspondence. Julius Africanus had, 
moreover, relations with Edessa. He mentions Clement in his chronicles. On the 
connection of Alexander and the Cappadodan circle with Pantrnus, Clement, and 
Origen, see the 6th Book of Eusebius' Ecclesiastical History. Alexander and Origen 
were disciples of Pant^nus. 

3 See my article ^Heraklas" in the Real-EncyklopSdie. 

4 We have the most complete materials in Zahn, <L Forschungen" Vol. III. 
pp. 17 — 176. The best estimate of the great tripartite work (Protrepticus, Pseda- 
gogus, Stromateis) is found in Onerbeck, I.e. The titles of Clement's remaining 
works, which are lost to us or only preserved in fragments, show how compre- 
hensive his scientific labours were. 
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less than an introduction to Christianity, or, speaking more cor- 
rectly and in accordance with the spirit of his work, an initiation 
into it. The task that Clement sets himself is an introduction 
to what is inmost and highest in Christianity itself. He aims, 
so to speak, at first making Christians perfect Christians by 
means of a work of literature. By means of such a work he 
wished not merely to repeat to the Christian what life has already 
done for him as it is, but to elevate him to something still 
higher than what has been revealed to him by the forms of 
initiation that the Church has created for herself in the course 
of a history already dating back a century and a half." To 
Clement therefore Gnosis, that is, the (Greek) philosophy of 
religion, is not only a means of refuting heathenism and heresy, 
but at the same time of ascertaining and setting forth what is 
highest and inmost in Christianity. He views it as such, how- 
ever, because, apart from evangelical sayings, the Church tradi- 
tion, both collectively and in its details, is something foreign to 
him ; he has subjected himself to its authority, but he can only 
make it intellectually his own after subjecting it to a scientific 
and philosophical treatment. l His great work, which has rightly 
been called the boldest literary undertaking in the history of 
the Church, s is consequently the first attempt to use Holy 
Scripture and the Church tradition together with the assumption 
that Christ as the Reason of the world is the source of all truth, 
as the basis of a presentation of Christianity which at once 
addresses itself to the cultured by satisfying the scientific demand 
for a philosophical ethic and theory of the world, and at the 
same time reveals to the believer the rich content of his faith. 
Here then is found, in form and content, the scientific Christian 
doctrine of religion which, while not contradicting the faith, does 

* This applies quite as much to the old principles of Christian morality as to 
the traditional faith. With respect to the first we may refer to the treatise: "Quis 
dives salvetur", and to the 2nd and 3rd Books of the Paedagogus. 

2 Clement was also conscious of the novelty of his undertaking; see Overbeck, 
/.c.j p. 464 f. The respect enjoyed by Clement as a master is shown by the letters 
of Alexander of Jerusalem. See Euseb., H. E. VI. 1 1 and specially VI. 14. Here 
both Pantaenus and Clement are called "Father", but whilst the former receives 
the title, 6 pxxupiog u; uAqt&s xxs Kvptot;, the latter is called: 6 lipb; KA^/u^;, 
xvpi6<i pov yfvtpsvoQ xoii £$? Aijo-ac fie. 
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not merely support or explain it in a few places, but raises it 
to another and higher intellectual sphere, namely, out of the 
province of authority and obedience into that of clear knowledge 
and inward, intellectual assent emanating from love to God. 1 
Clement cannot imagine that the Christian faith, as found in 
tradition, can of itself produce the union of intellectual indepen- 
dence and devotion to God which he regards as moral perfection. 
He is too much of a Greek philosopher for that, and believes 
that this aim is only reached through knowledge. But in so far 
as this is only the deciphering of the secrets revealed in the 
Holy Scriptures through the Logos, secrets which the believer 
also gains possession of by subjecting himself to them, all know- 
ledge is a reflection of the divine revelation. The lofty ethical 
and religious ideal of the man made perfect in fellowship with 
God, which Greek philosophy had developed since the time of 
Plato and to which it had subordinated the whole scientific 
knowledge of the world, was adopted and heightened by Clement, 
and associated not only with Jesus Christ but also with ecclesias- 
tical Christianity. But, whilst connecting it with the Church 
tradition, he did not shrink from the boldest remodelling of 
the latter, because the preservation of its wording was to him 
a sufficient guarantee of the Christian character of the speculation. 3 
In Clement, then, ecclesiastical Christianity reached the stage 
that Judaism had attained in Philo, and no doubt the latter 
i Strom. VL 14, 109: irxfo lrrt» tob 



o-tl^TCfio; t&v naTtireiyi.'Tw (VII. IO. 57, see the whole chapter), Gnosis is 
iriitifys tiOv Jii T/rreu; iratptikiiniiiiia* Tj; t/otfi (Tcii«j£of(etjft;*>i (I.e.), TiWaifff 
Mrwxw (I.e.), Wh*n JsWTUfUWWJ (II. II. 4S). 

' We have here more particularly to coii.-.ider ilnj-srt paragraphs of the Stroma- 
teis where Clement describes the perfect Gnostic: the latter elevates himself by 
dispassionate love to God, is raise,! above eviM'ylhiusj earthly, has rid himself of 
ignorance, the root of all evil, and already lives a life like that of the angels. 
See Strom. VI. 9. 71, 72: Oil' ykf tiSti ti butio frjoc efyptiwrtv tSi xx>.t? kxi 
isyi'l.y I'.w clg's tfU <Ji>ie7 tux -rqv XBisifv rat/Tip <pt/>fxy, iM>' iyaxS rsv *THr"n)» 
Six t&v xTitTiiirwv, OiiV civ s-.jl' ,■[.'.* xx'i ifiiti -rm -:ifiT,'7!iii aVn svifij; Jj-ti 
xttri yt riv ^uxh' tuv oAAwv tiv6$ o-uvmv ijJij Si' xyx*v,t; t,u tixrrZ, ,i ir, icxt!- 
KTst xxtx Tijv x~(trtn xal tb I: xt y:\vsic- e*ei, tsvtup xpc/rixisTifoy Bvvtyyj^m*-, 
lixxxfiet &r Six rijv tiuv ayaiSr irtpwiiriav, Hm 'ivtxi yt toCtuh itytieicCallxi 
|3iafiTai t$ itixanx>.u c !( x-raieixv. Strom. VII. 69— 83 : VI. 14, 113 : e^rois litxftH 
/.xpaStrx xvfixxtir i, $ux% piAiT? fTvxi Qeo';, xxicar ij.1v cvSh SiAAo Wu)|i kjjo&j 
thtti vofi/fouo-3. The whole 7th Book should be read, 
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exercised great influence over him. l Moreover, Clement stands 
on the ground that Justin had already trodden, but he has 
advanced far beyond this Apologist. His superiority to Justin 
not only consists in the fact that he changed the apologetic 
task that the latter had in his mind into a systematic and positive 
one ; but above all in the circumstance that he transformed the 
tradition of the Christian Church, which in his days was far 
more extensive and more firmly established than in Justin's time, 
into a real scientific dogmatic; whereas Justin neutralised the 
greater part of this tradition by including it in the scheme of 
the proof from prophecy. By elevating the idea of the Logos 
who is Christ into the highest principle in the religious explana- 
tion of the world and in the exposition of Christianity, Clement 
gave to this idea a much more concrete and copious content 
than Justin did. Christianity is the doctrine of the creation, 
training, and redemption of mankind by the Logos, whose work 
culminates in the perfect Gnostics. The philosophy of the Greeks, 
in so far as it possessed the Logos, is declared to be a counter- 
part of the Old Testament law; 2 and the facts contained in the 
Church tradition are either subordinated to the philosophical 
dogmatic or receive a new interpretation expressly suited to it. 
The idea of the Logos has a content which is on the one hand 
so wide that he is found wherever man rises above the level of 
nature, and on the other so concrete that an authentic knowledge 
of him can only be obtained from historical revelation. The 
Logos is essentially the rational law of the world and the teacher; 
but in Christ he is at the same time officiating priest, and the 
blessings he bestows are a series of holy initiations which 

1 Philo is quoted by Clement several times and still more frequently made use 
of without acknowledgment. See the copious citations in Siegfried, Philo von 
Alexandrien, pp. 343 — 351. In addition to this Clement made use of many Greek 
philosophers or quoted them without acknowledgment, e.g.^ Musonius. 

2 Like Philo and Justin, Clement also no doubt at times asserts that the Greek 
philosophers pilfered from the Old Testament; but see Strom. I. 5. 28 sq. : w^vnvv 
fxh ccitioq rcov xxA&v 6 &eo<;, aAAa raiv fjciv xxrx Tpoviyo6(/.evov ug rijg re foxtyxyi; 
rvi<; *xhxi&<; xxi T»fc vea$, r&v tie xxr* sTrxxotovftyjux uq t%<; <pi*.o<TO<pia<;. rx%x fe 
xxi Tpoyfyovfzevut; ro7<; "EAAifflvv Iddfy rdre irpiv % rbv xvpiov xxhirxi xxi tovq 
c/ EAAijv«$. vKxibxyoayu ykp xxi xurij rb *EAA>fwx$v &q 6 vdpoQ rovq 'Eppxjbvq gjq 
Xpttrrdv, 
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alone contain the possibility of man's raising himself to the 
divine life. ' While this is already clear evidence of Clement's 
affinity to Gnostic teachers, especially the Valentinians, the same 
similarity may also be traced in the whole conception of the 
task (Christianity as theology), in the determination of the formal 
principle (inclusive of the recourse to esoteric tradition; see above, 
p. 35 f.), a and in the solution of the problems. But Clement's 
great superiority to Valentinus is shown not only in his contriving 
to preserve in all points his connection with the faith of the 
main body of Christendom, but still more in his power of master- 
ing so many problems by the aid of a single principle, that is, 
in the art of giving the most comprehensive presentation with 
the most insignificant means. Both facts are indeed most 
closely connected. The rejection of all conceptions that could 
not be verified from Holy Scripture, or at least easily reconciled 
with it, as well as his optimism, opposed as this was to Gnostic 
pessimism, proved perhaps the most effective means of persuading 
the Church to recognise the Christian character of a dogmatic 
that was at least half inimical to ecclesiastical Christianity. Through 

1 See Bratke's instructive treatise cited above. 

1 The fact that demerit appeals in support of the Gnosis to an esoteric tradition 
(Strom. VI. 7. Si: VI. 8. 68: VII. 10. 55) proves how much this writer, belonging 
as he did to a sceptical age, underestimated the efficacy of all human thought in 
determining the ultimate truth of things. The existence o( sacred writings containing 
all truth was not even enough for him; the content of these writings had also to 
be guaranteed by divine communication. But no doubt the ultimate cause of this, 
as of all similar cases of scepticism, was the dim perception lhat ethics and religion 
do not at all come within the sphere of the intellectual, and that the intellect can 
produce nothing of religious value. As, however, in consequence of philosophical 
tradition, neither Philo, nor the Gnostics, nor Clement, nor the Neoplatonists were 
able to shake themselves free from the intellectual ulitme, those things which — 
as they Instinctively ielt, but did uot recognise— could really not be ascertained by 
knowledge at all received from them the name of siiprarational and were traced 
to divine revelation. We may say that the extinction or pernicious extravagancies 
to which Greek philosophy was subjected hi Neoplatonism, and the absurdities 
into which the Christian dogmatic was led, arose from the fact that the tradition of 
placing the ethical and lvligious feelings and the development of character within 
the sphere of knowledge, as had been the case for nearly a thousand years, could 
not be got rid of, though the incongruity was no doubt felt. Contempt for empir- 
icism, scepticism, the extravagancies of religious metaphysics which finally become 
mythology, have their origin here. Knowledge still continues to be viewed as the 
highest possession; it is, however, no longer knowledge, but character audfeeling; 
and it must be nourished by the fcooy in order to be able to assert itself as knowledge. 
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Clement theology became the crowning stage of piety, the highest 
philosophy of the Greeks was placed under the protection and 
guarantee of the Church, and the whole Hellenic civilisation was 
thus at the same time legitimised within Christianity. The Logos 
is Christ, but the Logos is at the same time the moral and 
rational in all stages of development. The Logos is the teacher, 
not only in cases where an intelligent self-restraint, as understood 
by the ancients, bridles the passions and instincts and wards 
off excesses of all sorts; but also, and here of course the revela- 
tion is of a higher kind, wherever love to God alone determines 
the whole life and exalts man above everything sensuous and 
finite. l What Gnostic moralists merely regarded as contrasts 
Clement, the Christian and Greek, was able to view as stages; 
and thus he succeeded in conceiving the motley society that 
already represented the Church of his time as a unity, as the 
humanity trained by one and the same Logos, the Pedagogue. 
His speculation did not drive him out of the Church; it rather 
enabled him to understand the multiplicity of forms she contained 
and to estimate their relative justification ; nay, it finally led him 
to include the history of pre-Christian humanity in the system 
he regarded as a unity, and to form a theory of universal history 
satisfactory to his mind. * If we compare this theory with the 

1 Clement was not a Neoplatonic mystic in the strict sense of the word. When 
he describes the highest ethical ideal, ecstasy is wanting; and the freshness with 
which he describes Quietism shows that he himself was no Quietist See on this 
point Bigg's third lecture, l.c, particularly p. 98 f. "... The silent prayer of the 
Quietist is in fact ecstasy, of which there is not a trace in Clement. For Clement 
shrank from his own conclusions. Though the father of all the Mystics he is no 
Mystic himself. He did not enter the "enchanted garden", which he opened for 
others. If he talks of "flaying the sacrifice", of leaving sense behind, of Epop- 
teia, this is but the parlance of his school. The instrument to which he looks 
for growth in knowledge is not trance, but disciplined reason. Hence Gnosis 
when once obtained, is indefectible, not like the rapture which Plotinus enjoyed 
but four times during his acquaintance with Porphyry, which in the experience of 
Theresa never lasted more than half an hour. The Gnostic is no Visionary, no 
Theurgist, no Antinomian." 

* What a bold and joyous thinker Clement was is shown by the almost auda- 
cious remark in Strom. IV. 22. 136: et yoCv rt$ xaQ* vvdQsriv irpoQsfyrSp yvw<TTiK& 
ntrepov ixMou fiouhoiro rijv yv&triv roC ®eoC vj tijv rtorvipietv t$v etlooviotv* *fy $} 
rocCrac xexwpio-pevx ircevroi; il&XXqv ev ruvrfrryrt '6vra t ovfe xetQ* ortoVv hrrfoaq 
%Xqit* ccv t*jv yvcSo-tv roV GeoG, 



Chap, vi.] 



ORIGIN OF SCIENTIFIC THEOLOGY 



329 



rudimentary ideas of a similar kind in Irenrcus, we see clearly 
the meagreness and want of freedom, the uncertainty and nar- 
rowness, in the case of the latter. In the Christian faith as he 
understood it and as amalgamated by him with Greek culture, 
Clement found intellectual freedom and independence, deliverance 
from all external authority. We need not here directly discuss 
what apparatus he used for this end. Irenseus again remained 
entangled in his apparatus, and much as he speaks of the novum 
testamentum libertatis, his great work little conveys the impres- 
sion that its author has really attained intellectual freedom. 
Clement was the first to grasp the task of future theology. 
According to him this task consists in utilising the historical 
traditions, through which we have become what we are, and 
the Christian communion, which is imperative upon us asbeing 
the only moral and religious one, in order to attain freedom 
and independence of our own life by the aid of the Gospel; and 
in showing this Gospel to be the highest revelation by the Logos, 
who has given evidence of himself whenever man rises above 
the level of nature and who is consequently to be traced through- 
out the whole history of humanity. 

Rut does the Christianity of Clement correspond to the Gospel? 
We can only give a qualified affirmation to this question. For 
the danger of secularisation is evident, since apostasy from the 
Gospel would be completely accomplished as soon as the ideal 
of the self-sufficient Greek sage came to supplant the feeling 
that man lives by the grace of God. But the danger of secularisa- 
tion lies in the cramped conception of Irenams, who sets up 
authorities which have nothing to do with the Gospel, and creates 
facts of salvation which have a no less deadening effect though 
in a different way. If the Gospel is meant to give freedom and 
peace in God, and to accustom us to an eternal life in union 
with Christ Clement understood this meaning. He could justly 
say to his opponents : "If the things we say appear to some 
people diverse from the Scriptures of the Lord, let them know 
that they draw inspiration and life therefrom and, making these 
their starting-point give their meaning only, not their letter" 
(xxv fcspwx run 7wk 7roM,w xxTX<pxivyrxt rx u$' i^Lm Kty4ftA<x 
T&V xvpisxSv Yfatty&v, Wriov qti extTicv xvxttvsI te xx) Z,% xx) rxq 
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U(pOp[JCXq OLT? OLVTUV £%0VT# TOV VOVV fJCOVOV, OX) TiJV Xs%tV 9 Tr&pUTTXV 

s7rayyeXXeTxi). l No doubt Clement conceives the aim of the 
whole traditionary material to be that of Greek philosophy, but 
we cannot fail to perceive that this aim is blended with the 
object which the Gospel puts before us, namely, to be rich in 
God and to rec'eive strength and life from him. The good- 
ness of God and the responsibility of man are the central ideas 
of Clement and the Alexandrians ; they also occupy the foremost 
place in the Gospel of Jesus Christ. If this is certain we must 
avoid that searching of the heart which undertakes to fix how 
far he was influenced by the Gospel and how far by philosophy. 

But, while so judging, we cannot deny that the Church tradition 
was here completely transformed into a Greek philosophy of 
religion on a historical basis, nor do we certify the Christian 
character of Clement's " dogmas " in acknowledging the evangelical 
spirit of his practical position. What would be left of Christianity, 
if the practical aim, given by Clement to this religious philo- 
sophy, were lost? A depotentiated system which could absolutely 
no longer be called Christian. On the other hand there were 
many valuable features in the ecclesiastical regula literally inter- 
preted; and the attempts of Irenaeus to extract an authoritative 
religious meaning from the literal sense of Church tradition 
and of New Testament passages must be regarded as conservative 
efforts of the most valuable kind. No doubt Irenaeus and his 
theological confreres did not themselves find in Christianity that 
freedom which is its highest aim ; but on the other hand they 
preserved and rescued valuable material for succeeding times. 
If some day trust in the methods of religious philosophy vanishes, 
men will revert to history, which will still be recognisable in 
the preserved tradition, as prized by Irenaeus and the rest, whereas 
it will have almost perished in the artificial interpretations due 
to the speculations of religious philosophers. 

The importance that the Alexandrian school was to attain in 

1 Strom. VII. i. I. In several passages of his main work Clement refers to 
those churchmen who viewed the practical and speculative concentration of Church 
tradition as dangerous and questioned the use of philosophy at all. See Strom. 
VI. io. 80: «roAAo< xuteirep 01 vecidei; ret (iQpiiohvxux, q-jtwc, Izlixtrt ryjv eAA^y/x^v 
(pikoo-otpfxv, (po(3ovfjC£vo( f^yj xTocyocyy ccutovq. VI. II. 93. 
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the history of dogma is not associated with Clement, but with 
his disciple Origen. l This was not because Clement was more 
heterodox than Origen, for that is not the case, so far as the 
Stromateis is concerned at least ; 2 but because the latter exerted 
an incomparably greater influence than the former; and, with 
an energy perhaps unexampled in the history of the Church, 
already mapped out all the provinces of theology by his own 
unaided efforts. Another reason is that Clement did not possess 
the Church tradition in its fixed Catholic forms as Origen did 
(see above, chapter 2), and, as his Stromateis shows, he was as 
yet incapable of forming a theological system. What he offers 
is portions of a theological Christian dogmatic and speculative 
ethic. These indeed are no fragments in so far as they are all 
produced according to a definite method and have the same 
object in view, but they still want unity. On the other hand 
Origen succeeded in forming a complete system inasmuch as 
he not only had a Catholic tradition of fixed limits and definite 
type to fall back upon as a basis ; but was also enabled by the 
previous efforts of Clement to furnish a methodical treatment of 
this tradition. 3 Now a sharp eye indeed perceives that Origen 

1 Eusebius, H. E. VI. 14. 8, tells us that Origen was a disciple of Clement. 

2 Clement's authority in the Church continued much longer than that of Origen 
See Zahn, "Forschungen" III. p. 140 f. The heterodox opinions advanced by 
Clement in the Hypotyposes are for the most part only known to us in an ex- 
aggerated form from the report of Photius. 

3 In ecclesiastical antiquity all systematising was merely relative and limited, 
because the complex of sacred writings enjoyed a different authority from that 
which it possessed in the following period. Here the reference of a theologou- 
menon to a passage of Scripture was of itself sufficient, and the manifold and in- 
congruous doctrines were felt as a unity in so far as they could all be verified 
from Holy Scriptures. Thus the fact that the Holy Scriptures were regarded as a 
series of divine oracles guaranteed, as it were, a transcendental unity of the doc- 
trines, and, in certain circumstances, relieved the framer of the system of a great 
part of his task. Hitherto little justice has been done to this view of the history 
of dogma, though it is the only solution of a series of otherwise insoluble pro- 
blems. We cannot for example understand the theology of Augustine, and neces- 
sarily create for ourselves the most difficult problems by our own fault, if we make no 
use of that theory. In Origen's dogmatic and that of subsequent Church Fathers — 
so far as we can speak of a dogmatic in their case — the unity lies partly in the 
canon of Holy Scripture and partly in the ultimate aim ; but these two principles 
interfere with each other. As far as the Stromateis of Clement is concerned, 
Overbeek (I.e.) has furnished the explanation of its striking plan. Moreover, how 
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personally no longer possessed such a complete and bold religious 
theory of the world as Clement did, for he was already more 
tightly fettered by the Church tradition, some details of which 
here and there led him into compromises that remind us of 
Irenaeus; but it was in connection with his work that the devel- 
opment of the following period took place. It is therefore suf- 
ficient, within the framework of the history of dogma, to refer 
to Clement as the bold forerunner of Origen, and, in setting 
forth the theology of the latter, to compare it in important points 
with the doctrines of Clement. 

2. The system of Origen. l 

Among the theologians of ecclesiastical antiquity Origen was 
the most important and influential alongside of Augustine. He 
proved the father of ecclesiastical science in the widest sense 
of the word, and at the same time became the founder of that 
theology which reached its complete development in the fourth 
and fifth centuries, and which in the sixth definitely denied its 
author, without, however, losing the form he had impressed on 
it. Origen created the ecclesiastical dogmatic and made the 
sources of the Jewish and Christian religion the foundation of 
that science. The Apologists, in their day, had found everything 
clear in Christianity; the antignostic Fathers had confused the 
Church's faith and the science that treats of it. Origen recog- 
nised the problem and the problems, and elevated the pursuit 
of Christian theology to the rank of an independent task by 
freeing it from its polemical aim. He could not have become 

would it have been conceivable that the riches of Holy Scripture, as presented to 
the philosophers who allegorised the books, could have been mastered, problems 
and all, at the first attempt. 

1 See the treatises of Huetius (1668) reprinted by Lommatzsch. Thomasius, Ori- 
genes 1837. Redepenning, Origenes, 2 Vols. 1841 — 46. Denis, de la philosophic 
d'Origene, Paris 1884. Lang, Die Leiblichkeit der Vernunftwesen bei Origenes, 
Leipzig, 1892. Mehlhorn, Die Lehre von der menschlichen Freiheit nach Origenes 
(Zeitschrift fur Kirchengeschichte, Vol. II., p. 234 ff.). Westcott, Origenes, in the 
Dictionary of Christian Biography Vol. IV. Moller in Herzog's Real-Encyklopadie, 
2nd ed., Vol. XL, pp. 92 — 109. The special literature is to be found there as 
well as in Nitzsch, Dogmengeschichte I., p. 151, and Ueberweg, Grundriss der 
Geschichte der Philosophic, 5th ed., p. 62 f. 



Chap, vi.] 



ORIGIN OF SCIENTIFIC THEOLOGY 



333 



what he did, if two generations had not preceded him in paving 
the way to form a mental conception of Christianity and give 
it a philosophical foundation. Like all epoch-making personalities, 
he was also favoured by the conditions in which he lived, though 
he had to endure violent attacks. Born of a Christian family 
which was faithfully attached to the Church, he lived at a time 
when the Christian communities enjoyed almost uninterrupted 
peace and were being naturalised in the world ; he was a member 
of a Christian Church where the right of scientific study was 
already recognised and where this had attained a fixed position 
in an organised school. l He proclaimed the reconciliation of 
science with the Christian faith and the compatibility of the 
highest culture with the Gospel within the bosom of the Church, 
thus contributing more than any other to convert the ancient 
world to Christianity. But he made no compromises from shrewd 
calculation: it was his inmost and holiest conviction that the 
sacred documents of Christianity contained all the ideals of 
antiquity, and that the speculative conception of ecclesiastical 
Christianity was the only true and right one. His character was 
pure, his life blameless ; in his work he was not only unwearied, 
but also unselfish. There have been few Fathers of the Church 
whose life-story leaves such an impression of purity behind it as 
that of Origen. The atmosphere which he breathed as a Christian 
and as a philosopher was dangerous; but his mind remained 
sound, and even his feeling for truth scarcely ever forsook him. 1 

> See his lettei 

a In the polemic against Celsus 
feeling for truth had forsaken him. 
the premises of his speculation wt 
whit straits he was driven by Cels 
advanced of Origeu's having sinned agi 
ever, did not include the commandment to 
ns could be employed in a positive doctr 
prim. Neocaes) was quite ready 
that sounded suspiciously like Sabelli 
speaking iaynxTiitSs, but kytttimxBt. Ji 
after defending the right of 

philosophers " have used many words to conceal their thought.-;, threaten in one 
place, aud deal the blow in another," In the same way, according to him, Origen, 
Methodius, Eusebius, and Apollinaris had acted in the dispute with Celsus and 
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To us his theory of the world, surveyed in its details, presents 
various changing hues, like that of Philo, and at the present 
day we can scarcely any longer understand how he was able 
to unite the different materials; but, considering the solidity of 
his character and the confidence of his decisions, we cannot 
doubt that he himself felt the agreement of all essential parts 
of his system. No doubt he spoke in one way to the perfect 
and in another to the mass of Christian people. The narrow- 
minded or the immature will at all times necessarily consider 
such proceedings hypocrisy, but the outcome of his religious 
and scientific conception of the world required the twofold lan- 
guage. Orthodox theology of all creeds has never yet advanced 
beyond the circle first mapped out by his mind. She has suspected 
and corrected her founder, she has thought she could lop off 
his heterodox opinions as if they were accidental excrescences, 
she has incorporated with the simple faith itself the measure of 
speculation she was obliged to admit, and continued to give the 
rule of faith a more philosophic form, fragment by fragment, 
in order that she might thus be able to remove the gap between 
Faith and Gnosis and to banish free theology through the formula 
of ecclesiastical dogma. But it may reasonably be questioned 
whether all this is progress, and it is well worth investigating 
whether the gap between half theological, clerical Christianity and 
a lay Christianity held in tutelage is more endurable than that 
between Gnosis and Pistis, which Origen preserved and bridged 
over. 

The Christian system of Origen l is worked out in opposition 
to the systems of the Greek philosophers and of the Christian 
Gnostics. It is moreover opposed to the ecclesiastical enemies 
of science, the Christian Unitarians, and the Jews. 2 But the 

Porphyry. "Because they are sometimes compelled to say, not what they them 
selves think, but what is necessary for their purpose; they do this only in the 
struggle with the heathen" 

1 See, above all, the systematic main work "srep/ «p#£v". 

* Many writings of Origen are pervaded by arguments, evincing equal discre- 
tion and patience, against the Christians who contest the right of science in the 
Church. In the work against Celsus, however, he was not unfrequently obliged 
to abandon the simple Christians. C. Celsus III. 78 : V. 14 — 24 are particularly 
instructive. 
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science of the faith, as developed by Origen, being built up 
with the appliances of Philo's science, bears unmistakable marks 
of Neoplatonism and Gnosticism. Origen speculated not only in 
the manner of Justin, but also in that of Valentinus and therefore 
likewise after the fashion of Plotinus; in fact he is characterised 
by the adoption of the methods and, in a certain sense, of the 
axioms current in the schools of Valentinus and traceable in 
Neoplatonism. But, as this method implied the acknowledgment 
of a sacred literature, Origen was an exegete who believed in 
the Holy Scriptures and indeed, at bottom, he viewed all theol- 
ogy as a methodical exegesis of Holy Writ. Finally, however, 
since Origen, as an ecclesiastical Christian, was convinced that 
the Church (by which he means only the perfect and pure 
Church) is the sole possessor of God's holy revelations with whose 
authority the faith may be justly satisfied, nothing but the 
two Testaments, as preserved by her, was regarded by him as 
the absolutely reliable divine revelation. ' But, in addition to 
these, every possession of the Church, and, above all, the rule 
of faith, was authoritative and holy. 3 By acknowledging not 
only the relative correctness of the beliefs held by the great 
mass of simple Christians, as the Valentinians did, but also the 
indispensableness of their faith as the foundation of speculation, 
Origen like Clement avoided the dilemma of becoming a het- 
erodox Gnostic or an ecclesiastical traditionalist. He was able 
to maintain this standpoint, because in the first place his Gnosis 
required a guaranteed sacred literature which he only found in 

1 In this point Origen is already narrower than Clement. Free judgments, such 
as iveiv passed by Cli-im-nt mi Grt-i'k philosophy, urn: not. *■■> far as 1 know, re- 
peated by Origen. (See especially Clement, Strom. I. 5.28—32: 13. 57jSS etc.);yet 
he also acknowledges revelations of God in Greek philosophy (see, e.g., c. Cels. 
VI. 3), and the Christian doctrine is to him the completion of Greek philosophy 
(see the remains of Origen's lost Stromateis and Horn. XIV. in Genes. § 3; other 
passages in Redepenning II., p, 324 ff,). 

* We must here content ourselves with merely pointing out that the method of 
scientific Scriptural exegesis also led to historico-critical investigations, that accord- 
ingly Origen and his disciples were also critics of the tradition, and that scientific 
theology, in addition to the task of remodelling Christianity, thus began at its 
very origin the solulion of another problem, namely, the critical restoration of 
Christianity from the Scriptures in! tradition anil the removal of its excrescences: for 
these efforts, strictly speaking, do not come up fur consideration in the history of dogma. 
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the Church, and because in the second place this same Gnosis 
had extended its horizon far enough to see that what the heretical 
Gnosis had regarded as contrasts were different aspects of the 
same thing. The relative way of looking at things, an inheritance 
from the best time of antiquity, is familiar to Origen, as it was 
to Clement ; and he contrived never to lose sight of it, in spite 
of the absolute attitude he had arrived at through the Christian 
Gnosis and the Holy Scriptures. This relative view taught him 
and Clement toleration aind discretion (Strom. IV. 22. 139: i\ 
yvucrig »yx7r^ icx) rovg iyvooiivrxg 5/5#<rx5/ ts kx) woiibevei rijv 
7r2<rxv xrfotv tqv 7rxvro3cpxropog <dsov Tif&xv, "Gnosis loves and 
instructs the ignorant and teaches us to honour the whole creation 
of God Almighty "); and enabled them everywhere to discover, 
hold fast, and further the good in that which was meagre and 
narrow, in that which was undeveloped and as yet intrinsically 
obscure. l As an orthodox traditionalist and decided opponent 
of all heresy Origen acknowledged that Christianity embraces 
a salvation which is offered to all men and attained by faith, 
that it is the doctrine of historical facts to which we must adhere, 
that the content of Christianity has been appropriately summarised 
by the Church in her rule of faith, 2 and that belief is of itself 
sufficient for the renewal and salvation of man. But, as an 
idealistic philosopher, Origen transformed the whole content of 
ecclesiastical faith into ideas. Here he adhered to no fixed 
philosophical system, but, like Philo, Clement, and the Neopla- 
tonists, adopted and adapted all that had been effected by the 
labours of idealistic Greek moralists since the time of Socrates. 
These, however, had long before transformed the Socratic saying 
"know thyself ' into manifold rules for the right conduct of life, 
and associated with it a theosophy, in which man was first to 
attain to his true self. 3 These rules made the true " sage " 

1 The theory that justified a twofold morality in the Church is now completely 
legitimised, but the higher form no longer appears as Encratite and eschatological, 
but as Encratite and philosophical. See, for example, Clement, Strom. III. 12. 82 : 
VI. 13. 106 etc. Gnosis is the principle of perfection. See Strom. IV. 7. 54: 
KpSxtirxi <ti ro7g siq reteiootrtv <r7reu$ov<riv >} yv&o-iQ % Aoytxij fc 0sftcA<0$ >} xyiot 
rptxt; T/o"r/$, xyfacy* !at/$. 

See the preface to the work irept «p#«v. 

From the conclusion of Hippolytus' Philosophoumena it is also evident how 
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abstain from occupying himself in the service of daily life and 
"from burdensome appearance in public". They asserted that 
the mind "can have no more peculiar duty than caring for itself. 
This is accomplished by its not looking without nor occupying 
itself with foreign things, but, turning inwardly to itself, restoring 
its own nature to itself and thus practising righteousness." l Here 
it was taught that the wise man who no longer requires anything 
is nearest the Deity, because he is a partaker of the highest 
good through possession of his rich Ego and through his calm 
contemplation of the world; here moreover it was proclaimed 
that the mind that has freed itself from the sensuous ! and lives 
in constant contemplation of the eternal is also in the end 
vouchsafed a view of the invisible and is itself deified. No one 
can deny that this sort of flight from the world and possession 
of God involves a specific secularisation of Christianity, and that 
the isolated and self-sufficient sage is pretty much the opposite 
of the poor soul that hungers after righteousness. 3 Nor, on the 
other hand, can any one deny that concrete examples of both 
types are found in infinite multiplicity and might shade off into 
each other in this multiplicity. This was the case with Clement 
and Origen. To them the ethical and religious ideal is the state 
without sorrow, the state of insensibility to all evils, of order 
and peace — but peace in God. Reconciled to the course of the 
world, trusting in the divine Logos,' rich in disinterested love to 
God and the brethen, reproducing the divine thoughts, looking 
up with longing to heaven its native city, 5 the created spirit 

the Socratic TvHl: rittarit was in that age based 00 a philosophy of religion and 
was regarded as a watchword in wide circles. See Clem. Paitfag. III. 11. 1. 

1 See Gregory Tliaumaturijus" panegyric on Origenj one of the most instructive 
writings of llie 3rd century, especially ec. n — 18. 

» Yet all excesses are repudiated. See Clem. Slrom. IV. 22. 138: OSk iyKpurfc 
oZrst 'in. aAA' in 't%et yiym/iv iiacisia:; a-X%t*« (*«» i*evKswS*< ara/ihuy. 
Similar remarks are found in Origen. 

s In many passages of Clement the satisfaction in knowledge appears in a still 
more pronounced form than iu Origen. The boldest eipressioa of it is Slrom. 
IV. 22. 136. This passage is quoted above on p. 328.) 

* See the beautiful prayer of the Christian Gnostic iu Strom. IV. 23. 148. 

' See Strom. IV. 26. 172: Ortgcn's commentaries are continually interrupted by 
similar outbursts of feeling. 
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attains its likeness to God and eternal bliss. It reaches this by 
the victory over sensuousness, by constantly occupying itself 
with the divine — " Go ye believing thoughts into the wide field 
Of eternity " — by self-knowledge and contemplative isolation, which, 
however, does not exclude work in the kingdom of God, that 
is in the Church. This is the divine wisdom : " The soul practises 
viewing herself as in a mirror : she displays the divine Spirit in 
herself as in a mirror, if she is to be found worthy of this fellow- 
ship ; and she thus discovers the traces of a mysterious way to 
deification.' ' l Origen employed the Stoic and Platonic systems 
of ethics as an instrument for the gradual realisation of this ideal. * 
With him the mystic and ecstatic as well as the magic and sacramen- 
tal element is still in the background, though it is not wanting. 
To Origen's mind, however, the inadequacy of philosophical 
injunctions was constantly made plain by the following considera- 
tions, (i) The philosophers, in spite of their noble thoughts of 
God, tolerated the existence of polytheism; and this was really 
the only fault he had to find with Plato. (2) The truth did not 
become universally accessible through them. 3 (3) As the result 
of these facts they did not possess sufficient power. 4 In contrast 
to this the divine revelation had already mastered a whole people 
through Moses — "Would to God the Jews had not transgressed 
the law, and had not slain the prophets and Jesus; we would 
then have had a model of that heavenly commonwealth which 
Plato has sought to describe " 5 — and the Logos shows his universal 

1 On deification as the ultimate aim see Clem., Strom. IV. 23. 149 — 155 : VII. 
IO. 56, 13. 82, 16. 95 : oVtu$ 6 t£5 xv pica irgitepevos xxt ry doQefry £/' uvroC kcctx- 
xoKovbyvccc, irpoQvfTStci rshitat; exrsXslrxi xotr* eixo'vot rot dtdcco-x&hou ev trapxs Kept- 
Troti&v ®e6$. But note what a distinction Clement makes between 6 ®s6$ and the 
perfect man in VII. 15. 88 (in contradistinction to the Stoic identification); Origen 
does this also. 

* Gregory (1. c, c. 13) relates that all the works of the poets and philosophers were 
read in Origen's school, and that every part of these works that would stand the 
test was admitted. Only the works of atheists were excluded , u because these 
overpass the limits of human thought." However, Origen did not judge philo- 
sophers in such an unprejudiced manner as Clement, or, to speak more correctly, 
he no longer valued them so highly. See Bigg, I.e., p. 133, Denis l.c. Introd. 

8 See, for example, c. Cels. V. 43 : VII. 47, 59 sq. He compared Plato and 
other wise men to those doctors who give their attention only to cultured patients. 

4 See, for example, c. Cels. VI. 2. 

6 C. Cels. V. 43. 
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power in the Church (i) by putting an end to all polytheism, 
and (2) by improving everyone to the extent that his knowledge 
and capacity admit, and in proportion as his will is inclined to, 
and susceptible of, that which is good. l 

1 One of Origen's main ideas, which we everywhere meet with, particularly in 
the work against Celsus (see, for example, VI. 2) is the thought that Christ has 
come to improve all men according to their several capacities, and to lead some 
to the highest knowledge. This conception appears to fal} short of the Christian 
ideal and perhaps really does so ; but as soon as we measure it not by the Gospel 
but by the aims of Greek philosophy, we see very clearly the progress that has 
been attained through this same Gospel. What Origen has, in his eye is mankind, 
and he is anxious for the amendment not merely of a few, but of all. The actual 
state of things in the Church no longer allowed him to repeat the exclamations 
of the Apologists that all Christians were philosophers and that all were filled 
with the same wisdom and virtue. These exclamations were naive and inappropri- 
ate even for that time. But he could already estimate the relative progress made 
by mankind within the Church as compared with those outside her pale, saw no gulf 
between the growing and the perfect, and traced the whole advance to Christ. 
He expressly declared, c. Cels. III. 78, that the Christianity which is fitted for 
the comprehension of the multitude is not the best doctrine in an absolute, but 
only in a relative, sense; that the "common man", as he expresses himself, must 
be reformed by the prospect of rewards and punishments; and that the truth can 
only be communicated to him in veiled forms and images, as to a child. The 
very fact, however, that the Logos in Jesus Christ has condescended so to act is 
to Origen a proof of the universality of Christianity. Moreover, many of the 
wonderful phenomena reported in the Holy Scriptures belong in his opinion to 
the veiled forms and images. He is very far from doing violence to his reason 
here; he rather appeals to mysterious powers of the soul, to powers of divination, 
visionary states etc. His standpoint in this case is wholly that of Celsus (see 
particularly the instructive disquisition in I. 48), in so far as he is convinced that 
many unusual things take place between heaven and earth, and that individual 
names, symbols etc. possess a mysterious power (see, for example, c. Cels. V. 45). 
The views as to the relationship between knowledge and holy initiation or sacra- 
mentum are those of the philosophers of the age. He thinks, however, that each 
individual case requires to be examined, that there can be no miracles not in 
accordance with nature, but that on the contrary everything must fit into a higher 
order. As the letter of the precepts in both Testaments frequently contains things 
contrary to reason (see irept &px&v IV. 2. 8—27) in order to lead men to the 
spiritual interpretation, and as many passages contain no literal sense at all (I.e. 
§ 12), so also, in the historical narratives, we frequently discover a mythical element 
from which consequently nothing but the idea is to be evolved (I.e. § 16 sq. : 
"Non solum de his, quae usque ad adventum Christi scripta sunt, haec Spiritus 
sanctus procuravit, sed . . . eadem similiter etiam in evangelistis et apostolis fecit. 
Nam ne illas quidem narrationes, quas per eos inspiravit, absque huiuscemodi, 
quam supra exposuimus, sapientiae suae arte contexuit Unde etiam in ipsis non 
parva promiscuity quibus historialis narrandi ordo interpolatus, vel intercisus per 
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Not only, however, did Origen employ the Greek ethic in its 
varied types, but the Greek cosmological speculation also formed 
the complicated substructure of his religious system of morals. 
The Gnosis is formally a philosophy of revelation, that is a 
Scripture theology, x and materially a cosmological speculation. 
On the basis of a detailed theory of inspiration, which itself, 
moreover, originates with the philosophers, the Holy Scriptures 
are so treated that all facts appear as the vehicles of ideas and 
only attain their highest value in this aspect. Systematic theol- 

impossibilitatem sui reflecteret atque revocaret intentionem legentis ad intelligentiae 
interioris ex amen.") In all such cases Origen makes uniform use of the two points 
of view, that God wished to present something even to the simple and to incite 
the more advanced to spiritual investigations. In some passages, however, the 
former point of view fails, because the content of the text is offensive; in that 
case it is only the second that applies. Origen therefore was very far from finding 
the literal content of Scripture edifying in every instance, indeed, in the highest 
sense, the letter is not edifying at all. He rather adopted, to its widest extent, 
the critical method employed by the Gnostics particularly when dealing with the 
Old Testament; but the distinction he made between the different senses of Scrip- 
ture and between the various legitimate human needs enabled him to preserve 
both the unity of God and the harmony of revelation. Herein, both in this case 
and everywhere else, lies the superiority of his theology. Read especially c. Cel- 
sum I. 9 — 12. After appealing to the twofold religion among the Egyptians, 
Persians, Syrians, and Indians — the mythical religion of the multitude and the 
mystery-religion of the initiated — he lays down exactly the same distinction 
within Christianity, and thus repels the reproach of Celsus that the Christians were 
obliged to accept everything without examination. With regard to the mythical 
form of Christianity he merely claims that it is the most suitable among religions 
of this type. Since, as a matter of fact, the great majority of men have neither 
time nor talent for philosophy, itoiot Hcv 'tkhKy pshriwv (ieQodot; irpl<; to to!q fl*oAAo7$ 
(3o*iQii<rxi tvpsfefa rvi$ fart roG *Iyo-oG rots '£4veo-i 7rapzdoQei<ni<; (I.e., 9). This 
thought is quite in the spirit of antiquity, and neither Celsus nor Porphyry could 
have any fault to find with these arguments in point of form: all positive religions 
have a mythical element; the true religion therefore lies behind the religions. 
But the novelty which neither Celsus nor Porphyry could recognise lies in the 
acknowledgment that the one religion, even in its mythical form, is unique and 
divine, and in the demand that all men, so far as they cannot attain the highest 
knowledge, must subject themselves to this mythical religion and no other. In 
this claim Origen rejected the ancient contrast between the multitude and the 
initiated just as he repudiated polytheism; and in this, if I see rightly, his histori- 
cal greatness consists. He everywhere recognised gradations tending in the same 
direction and rejected polytheism. 

1 Bigg (I.e., p. 154) has rightly remarked: "Origen in point of method differs 
most from Clement, who not unfrequently leaves us in doubt as to the precise 
Scriptural basis of his ideas." 




ogy, in undertaking its task, always starts, as Clement and 
Origen also did, with the conscious or unconscious thought of 
emancipating itself from the outward revelation and community 
of cultus that are the characteristic marks of positive religion. 
The place of these is taken by the results of speculative cosmol- 
ogy, which, though themselves practically conditioned, do not 
seem to be of this character. This also applies to Origen's 
Christian Gnosis or scientific dogmatic, which is simply the 
metaphysics of the age. However, as he was the equal of the 
foremost minds of his time, this dogmatic was no schoolboy 
imitation on his part, but was to some extent independently 
developed and was worked out both in opposition to pantheistic 
Stoicism and to theoretical dualism. That we are not mistaken 
in this opinion is shown by a document ranking among the 
most valuable things preserved to us from the third century; 
we mean the judgment passed on Origen by Porphyry in Euseb., 
H. E. VI. 19. Every sentence is instructive, ' but the culminating 
point is the judgment contained in I 7: xxtx fth rbv QlevXptv- 
Ttxvtbi; %5>v xx) wxpxvQitac, xxrx le rx? fffpi rSiv xpxyfiXTUV xxi 
ray Hzfov Ss'fx? "EAA^v/^aiv v,x\ rx 'EAAjJkwv toTi; Mveioiq i/TGpxf.- 
>.iftcvoz fivSoig. (" His outward life was that of a Christian and 
opposed to the law, but in regard to his views of things and 
of the Deity, he thought like the Greeks, inasmuch as he 
introduced their ideas into the myths of other peoples.") We can 
everywhere verify this observation from Origen's works and 
particularly from the books written against Celsits, where he is 
continually obliged to mask his essential agreement in principles 
and method with the enemy of the Christians. ■ The Gnosis is 
in fact the Hellenic one and results in that wonderful picture of 
the world which, though apparently a drama, is in reality immov- 
able, and only assumes such a complicated form here from its 
relation to the Holy Scriptures and the history of Christ. ' The 

1 Note, for example, § S, where it is said that Origen adopted the allegorical 
method from the Stoic philosophers and applied it to the Jewish writings. On 
Origen's hermetic uric principles in their relation to those of Philo see Siegfried, 
I.e., pp. 351 — 63. Origen has developed them fully and clearly in the 4th Hook 
of -titf £f%&*- 

> See OverbecW, Theologische Literatur-Zeitung. 1878, Col. 535. 

1 A fall presentation of Origen's theology would require many hundreds of 
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Gnosis neutralises everything connected with empiric history ; and 
if this does not everywhere hold good with regard to the actual 
occurrence of facts, it is at least invariably the case in respect 
to their significance. The clearest proof of this is (i) thatOrigen 
raised the thought of the unchangeability of God to be the norm 
of his system and (2) that he denied the historical, incarnate 
Logos any significance for " Gnostics ". To these Christ merely 
appears as the Logos who has been from eternity with the 
Father and has always acted from the beginning. He alone is 
the object of the knowledge of the wise man, who merely 
requires a perfect or, in other words, a divine teacher. l The 
Gospel too only teaches the "shadow of the secrets of Christ; " 
but the eternal Gospel, which is also the pneumatic one, " clearly 
places before men's minds all things concerning the Son of God 
himself, both the mysteries shown by his words, and the things 
of which his acts were the riddles" (trxCpoog TrxpiGTWi roTg voovtri 

TX 7TXVTX eVUTTlOV 7T€p) XVTOV TOV VIOV TOV &€0V t Xx) TX TTXpKTTXfiSVX 
ysMfTTVipiX V7T0 TCOV KoytQV XVTOV, TX T6 7TpXyfJlXTX 9 UV xhly^lXTX JjfTXV 

xl Trpx^eig xvtov) 8 No doubt the true theology based on revela- 

pages, because he introduced everything worth knowing into the sphere of theology, 
and associated with the Holy Scriptures, verse by verse, philosophical maxims, 
ethical reflexions, and results of physical science, which would require to be 
drawn on the widest canvas, because the standpoint selected by Origen allowed 
the most extensive view and the most varied judgments. The case was similar 
with Clement before him, and also with Tertullian. This is a necessary result 
of "Scripture theology" when one takes it up in earnest Tertullian assumes, for 
example, that there must be a Christian doctrine of dreams. Why? Because we 
read of dreams in the Holy Scriptures. 

1 In c. Cels. III. 61 it is said (Lommatzsch XVIII., p. 337): eirepQdii oZv @«$$ 
x6yoQ xxfo (xtv Jxrpbt; rot$ ccfxccpreoAolt;, xocOq ££ diS&o-xotAot; Qstatv nvrrypfav to7q 
if£*f Kxtixpois xoti fiviKsrt afAxpT&vovo-iv. See also what follows. In Comment, in 
John I. 20 sq. the crucified Christ, as the Christ of faith, is distinguished from 
the Christ who takes up his abode in us, as the Christ of the perfect. See 22 
(Lomm. I. p. 43): xcci fixxxptot ys foot $s6(jlsvoi roG vfoV roV ®eoC roioVroi 
yiy6vxa-iv> uq pyxsTt xuroG xpyfcsw txrpov tovq xxx&q '4x ovt *S QepxvreuovTOQ, w^t 
Toifxevoi;, fJLvihl xTo^vrpaa-iUQ, gAA& a-oQtXQ xxi K6yov xcu $ikxio<tvv\k, y/ & ri *&KKo 
roi$ hioc retetdryrx xwpstv xvroV rot x&Khtvrx dvvxpsvots. Read also c. Cels. II. 
66, 69: IV. 15, 18: VI. 68. These passages show that the crucified Christ is no 
longer of any account to the Gnostic, and that he therefore allegorises all the 
incidents described in the Gospels. Clement, too, really regards Christ as of no 
importance to Gnostics except as a teacher. 

* Comment, in Job. I. 9, Lomm. I. p. 20. The "mysteries" of Christ is the 
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tion makes pantheism appear overthrown as well as dualism, 
and here the influence of the two Testaments cannot be mistaken ; 
but a subtle form of the latter recurs in Origen's system, whilst 
the manner in which he rejected both made the Greek philo- 
sophy of the age feel that there was something akin to it here. 
In the final utterances of religious metaphysics ecclesiastical 
Christianity, with the exception of a few compromises, is thrown 
off as a husk. The objects of religious knowledge have no history 
or rather, and this is a genuinely Gnostic and Neoplatonic idea, 
they have only a supramundane one. 

This necessarily gave rise to the assumption of an esoteric 
and exoteric form of the Christian religion, for it is only behind 
the statutory, positive religion of the Church that religion itself 
is found. Origen gave the clearest expression to this assumption, 
which must have been already familiar in the Alexandrian school 
of catechists, and convinced himself that it was correct, because 
he saw that the mass of Christians were unable to grasp the 
deeper sense of Scripture, and because he realised the difficulties 
of the exegesis. On the other hand, in solving the problem of 
adapting the different points of his heterodox system of thought 
to the regula fidei, he displayed the most masterly skill. He 
succeeded in finding an external connection, because, though 
the construction of his theory proceeded from the top down- 
wards, he could find support for it on the steps of the regula 
fidei, already developed by Irenaius into the history of salvation. 1 
The system itself is to be, in principle and in every respect, 
monistic, but, as the material world, though created by God out 
of nothing, merely appears as a place of punishment and purifica- 
tion for souls, a strong element of dualism is inherent in the 
system, as far as its practical application is concerned. : The pre- 

technical term for this theology and, nt bottom, for all theology. For, in respect 
of the form given to it, revelation always appears as a problem that theology has 
to solve. What is revealed is therefore either to be taken as immediate authority 
(by the believer) or as a soluble problem. One thing, accordingly, it is not, namely, 
something in ilselT evident and intelligible. 

1 See Nittsch. Dog men geschi elite, p. 136. 

' To Origen the problem of evil was one of ihe most important; see Book III. 
of 5Tfpi ifx&' and c. Cels. VI. 53—59. He is convinced (1) that the world is 
not the worl; of a second, hostile Cod; (2) that virtues and the works arising from 
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vailing contrast is that between the one transcendent essence 
and the multiplicity of all created things. The pervading ambigu- 
ity lies in the twofold view of the spiritual in so far as, on the 
one hand, it belongs to God as the unfolding of his essence, 
and, on the other, as being created, is contrasted with God. 
This ambiguity, which recurs in all the Neoplatonic systems 
and has continued to characterise all mysticism down to the 
present day, originates in the attempt to repel Stoic pantheism 

them are alone good in the proper sense of the word, and that nothing but the 
opposite of these is bad; (3) that evil in the proper sense of the word is only 
evil -will (see c Cels. IV. 66 : VI. 54). Accordingly he makes a very decided 
distinction between that which is bad and evils. As for the latter he admits that 
they partly originate from God, in which case they are designed as means of 
training and punishment. But he saw that this conception is insufficient, both in 
view of individual passages of Holy Scripture and of natural experience. There 
are evils in the world that can be understood neither as the result of sin nor as 
means of training. Here then his relative, rational view of things comes in, even 
with respect to the power of God. There are evils which are a necessary conse- 
quence of carrying out even the best intentions (c. Cels. VI. 53: rk xxxx ex 
iFotpctKoXov&foeui yeyivyrat rvn 7rpb°G rh vrpoyyotpsvx):" Evils, in the strict sense, 
are not created by God; yet some, though but few in comparison with the great, 
well-ordered whole of the world, have of necessity adhered to the objects realised; 
as the carpenter who executes the plan of a building does not manage without 
chips and similar rubbish, or as architects cannot be made responsible for the 
dirty heaps of broken stones and filth one sees at the sites of buildings; (I.e., c. 55). 
Celsus also might have written in this strain. The religious, absolute view is here 
replaced by a rational, and the world is therefore not the best absolutely, but the 
best possible. See the Theodicy in ire pi &px&v HI. 17 — 22. (Here, and also in 
other parts, Origen's Theodicy reminds us of that of Leibnitz; see Denis, l.c, 
p. 626 sq. The two great thinkers have a very great deal in common, because 
their philosophy was not of a radical kind, but an attempt to give a rational 
interpretation to tradition.) But " for the great mass it is sufficient when they are 
told that evil has not its origin in God" (IV. 66). The case is similar with that 
which is really bad. It is sufficient for the multitude to know that that which is 
bad springs from the freedom of the creature, and that matter which is inseparable 
from things mortal is not the source and cause of sin (IV. 66^ see also HI. 42: 
to xvpt'ojQ niotpbv uno xecxtaQ roiSvrdv sa-rt. $>v<rit; $e traifxtXTOt; oh yuxpoc oh yap 
J $vo-i$ a-aifMxrdc; fori, rb yevvyrixbv rv& nixpSryros t%u rijv xecxi&v)] but a closer 
examination shows that there can be no man without sin (III. 61) because error is in- 
separable from growth and because the constitution of man in the flesh makes 
evil unavoidable (VII. 50). Sinfulness is therefore natural and it is the necessary 
prius. This thought, which is also not foreign to Irenaeus, is developed by Origea 
with the utmost clearness. He was not content with proving it, however, but in 
order to justify God's ways proceeded to the assumption of a Fall before time 
began (see below). 



Chap, vi.] ORIGEN 345 

and yet to preserve the transcendental nature of the human 
spirit, and to maintain the absolute causality of God without 
allowing his goodness to be called in question. The assumption 
that created spirits can freely determine their own course is 
therefore a necessity of the system ; in fact this assumption is 
one of its main presuppositions * and is so boldly developed as 
to limit the omnipotence and omniscience of God. But, as from 
the empirical point of view the knot is tied for every man at 
the very moment he appears on earth, and since the problem 
is not created by each human being as the result of his own 
independent will, but lies in his organisation, speculation must 
retreat behind history. So the system, in accordance with certain 
hints of Plato, is constructed on the same plan as that of Valen- 
tinus, for example, to which it has an extraordinary affinity. It 
contains three parts: (1) The doctrine of God and his unfoldings 
or creations, (2) the doctrine of the Fall and its consequences, 
(3) the doctrine of redemption and restoration. 2 Like Denis, 

1 See Mehlhorn, Die Lehre von der menschlichen Freiheit nach Origenes (Zeit- 
schrift fiir Kirchengeschichte, Vol. II., p. 234 ff.) 

8 The distinction between Valentinus and Origen consists in the fact that the former 
makes an aeon or, in other words, a part of the divine fleroma, itself fall, and that he 
does not utilise the idea of freedom. The outline of Origen's system cannot be 
made out with complete clearness from the work ictpi xpx& v i because he endeavoured 
to treat each of the first three parts as a whole. Origen's four principles are God, 
the World, Freedom, Revelation (Holy Scripture). Each principle, however, is brought 
into relation with Christ. The first part treats of God and the spirits, and follows 
the history of the latter down to their restoration. The second part treats of the 
world and humanity, and likewise closes with the prospect of the resurrection, 
punishment in hell, and eternal life. Here Origen makes a magnificent attempt to 
give a conception of bliss and yet to exclude all sensuous joys. The third book 
treats of sin and redemption, that is, of freedom of will, temptation, the struggle 
with the powers of evil, internal struggles, the moral aim of the world, and the 
restoration of all things. A special book on Christ is wanting, for Christ is no 
"principle"; but the incarnation is treated of in II. 6. The teachers of Valentinus' 
school accordingly appear more Christian when contrasted with Origen. If we read 
the great work irept xp%&v, or the treatise against Celsus, or the commentaries 
connectedly, we never cease to wonder how a mind so clear, so sure of the 
ultimate aim of all knowledge, and occupying such a high standpoint, has admitted 
in details all possible views down to the most naive myths, and how he on the 
one hand believes in holy magic, sacramental vehicles and the like, and on the 
other, in spite of all his rational and even -empirical views, betrays no doubt of 
his abstract creations. But the problem that confronts us in Origen is that presented 
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however, we may also, in accordance with a premised theory of 
method, set forth the system in four sections, viz., Theology, 
Cosmology, Anthropology, Teleology. Origen's fundamental 
idea is "the original indestructible unity of God and all spiritual 
essence." From this it necessarily follows that the created spirit 
after fall, error, and sin must ever return to its origin, to being 
in God. In this idea we have the key to the religious philosophy 
of Origen. 

The only sources for obtaining a knowledge of the truth are 
the Holy Scriptures of both Testaments. No doubt the specula- 
tions of Greek philosophers also contain truths, but these have 
only a propaedeutic value and, moreover, have no certainty to 
offer, as have the Holy Scriptures, which are a witness to them- 
selves in the fulfilment of prophecy. * On the other hand Origen 
assumes that there was an esoteric deeper knowledge in addi- 
tion to the Holy Scriptures, and that Jesus in particular imparted 
this deeper wisdom to a few ; 3 but, as a correct Church theol- 
ogian, he scarcely made use of this assumption. The first 

by his age. This we realise on reading Celsus or Porphyry (see Denis l.c, p. 613 : 
"Toutes les theories d'Origene, meme les plus imaginaires, represent l'ltat intel- 
lectuel et moral du siecle ou il a paru"). Moreover, Origen is not a teacher who, 
like Augustine, was in advance of his time, though he no doubt anticipated the 
course of ecclesiastical development. This age, as represented by its greatest men, 
sought to gain a substructure for something new, not by a critical examination of 
the old ideas, but by incorporating them all into one whole. People were anxious 
to have assurance, and, in the endeavour to find this, they were nervous about 
giving up any article of tradition. The boldness of Origen, judged as a Greek 
philosopher, lies in his rejection of all polytheistic religions. This made him all 
the more conservative in his endeavours to protect and incorporate everything else. 
This conservatism welded together ecclesiastical Christianity and Greek culture into 
a system of theology which was indeed completely heterodox. 

1 The proof from prophecy was reckoned by Origen among the articles belonging 
to faith, but not to Gnosis (see for ex. c. Cels. II. 37); but, like the Apologists, he 
found it of great value. As far as the philosophers are concerned, Origen always 
bore in mind the principle expressed in c. Cels. VII. 46 : 7rpo$ rctVroc W(4.s~t$ Qiij- 
<ro/z{v of ustertio'xvTes fz^svi x7TiX^vsa-dxi ruv kxKu$ AeyopevMi k&v 01 'i%<a rHJQ 
n/o-riu; ?Jyo)<7i kxXuq. In that same place it is asserted that God in his love has 
not only revealed himself to such as entirely consecrate themselves to his service, but 
also to such as do not know the true adoration and reverence which he requires. 
But as remarked above, p. 338, Origen*s attitude to the Greek philosophers is much 
more reserved than that of Clement. 

8 See, for ex., c. Cels. VI. 6, Comment in Joliann. XIII. 59, Lomm. II., p. 9 sq. 
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methodical principle of his exegesis is that the faith, as professed 
in the Church in contradistinction to heresy, must not be tam- 
pered with. ' But it is the carrying out of this rule that really 
forms the task of the theologian. For the faith itself is fixed 
and requires no particular presentation; it never occurred to 
Origen to assume that the fixing of the faith itself could present 
problems. It is complete, clear, easily teachable, and really leads 
to victory over sensuality and sin (see c. Cels. VII. 48 and cf. 
other passages), as well as to fellowship with God, since it rests 
on the revelation of the Logos. But, as it remains determined 
by fear and hope of reward so, as "uninformed and irrational 
faith" (7Ti<rTig t'StaiTuvi and xhoyaq), it only leads to a " somatic 
Christianity" {%pt9TMVt$(toq vafrxrtKiis). It is the task of theology, 
however, to decipher "spiritual Christianity" {%pimx»is-fi6? 
irvcufiXTixis) from the Holy Scriptures, and to elevate faith to 
knowledge and clear vision. This is effected by the method of 
Scripture, exegesis which ascertains the highest revelations of 
God. ! "The Scripture has a threefold sense because, like the 
cosmos, alongside of which it stands like a second revelation, 
as it were, it must contain a pneumatic, psychic, and somatic 
element. The somatic or historical sense is in every case the 
first that must be ascertained. It corresponds to the stage of 
mere faith and has consequently the same dignity as the latter. 
But there are instances where it is to be given up and designated 
as a Jewish and fleshly sense. This is to be assumed in all 
cases where it leads to ideas opposed to the nature of God, 
morality, the law of nature, or reason. 3 Here one must judge 
(see above} that such objectionable passages were meant to 
incite the searcher to a deeper investigation. The psychic sense 
is of a moral nature: in the Old Testament more especially 
most narratives have a moral content, which one can easily 
find by stripping off" the history as a covering ; and in certain 
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- On Origen':; excgotica] method see Kihn. Theodor v. Mopsu. p. 10 fi", Bigg, 
l.C p. 131 ff. Oti the distinction between his application of [he allegoricalmelhe.il 
and that of Clement see specially p. 134 f. of the laller work. 

> Origen noted several such passages in the very first chapter of Genesis 
Examples arc given io Bigg, p. 137 f. 
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passages one may content oneself with this meaning. The pneuma- 
tic sense, which is the only meaning borne by many passages, an 
assertion which neither Philo nor Clement ventured to make in 
plain terms, has with Origen a negatively apologetic and a 
positively didactic aim. It leads to the ultimate ideas which, 
once attained, are self-evident, and, so to speak, pass completely 
over into the mind of the theologian, because they finally obtain 
for him clear vision and independent possession. 1 When the 
Gnostic has attained this stage, he may throw away the ladders 
by which he has reached this height. 8 He is then inwardly united 
with God's Logos, and from this union obtains all that he requires. 
In most passages Origen presupposed the similarity and equal 
value of all parts of the Holy Scriptures ; but in some he showed 
that even inspiration has its stages and grades, according to the 
receptivity and worthiness of each prophet, thus applying his 
relative view of all matters of fact in such cases also. In Christ 
the full revelation of the Logos was first expressed ; his Apostles 
did not possess the same inspiration as he, 8 and among the 
Apostles and apostolic men differences in the degrees of inspira- 
tion are again to be assumed. Here Origen set the example of 
making a definite distinction between a heroic age of the Apostles 
and the succeeding period. This laid the foundation for an 
assumption through which the later Church down to our time 
has appeased her conscience and freed herself from demands that 
she could not satisfy. 4 

1 Bigg, l.c.j has very appropriately named Origen's allegorism" Biblical alchemy". 

* To ascertain the pneumatic sense, Origen frequently drew analogies between 
the domain of the cosmic and that of the spiritual. He is thus a forerunner of 
modern idealistic philosophers, for example, Drummond : " To Origen allegorism is 
only one manifestation of the sacramental mystery of nature (Bigg, p. 134). 

3 See Horn, in Luc. XXIX., Lomm. V., p. 193 sq. 

4 Since Origen does not, as a rule, dispute the literal meaning of the Scriptures, 
he has also a much more favourable opinion of the Jewish people and of the 
observance of the law than the earlier Christian authors (butseelren. andTertull). 
At bottom he places the observance of the law quite on the same level as the 
faith of the simple Christians. The Apostles also kept the law for a time, and it 
was only by degrees that they came to understand its spiritual meaning. They 
were also right to continue its observance during their mission among the Jews. On 
the other hand, he considers the New Testament a higher stage than the Old both 
in its literal and its spiritual sense. Se* c. Cels. II. 1 — 4, 7, 75 :IV. 31 sq. : V.xo, 
30, 31, 42 sq., 66: VII. 26. 
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THE DOCTRINE OF GOD AND HIS SELF-UNFOLDINGS OR CREA- 
TIONS. l The world points back to an ultimate cause and the created 
spirit to an eternal, pure, absolutely simple, and unchangeable 
spirit, who is the original source of all existence and goodness, 
so that everything that exists only does so in virtue of being 
caused by that One, and is good in so far as it derives its 
essence from the One who is perfection and goodness. This 
fundamental idea is the source of all the conclusions drawn by 
Origen as to the essence, attributes, and knowableriess of God. 
As the One, God is contrasted with the Manifold ; but the order 
in the Manifold points back to the One. As the real Essence, 
God is opposed to the essences that appear and seem to vanish, 
and that therefore have no real existence, because they have 
not their principle in themselves, but testify : " We have not made 
ourselves." As the absolutely immaterial Spirit, God is contrasted 
with the spirit that is clogged with matter, but which strives to 
get back to him from whom it received its origin. The One is 
something different from the Manifold ; but the order, the depend- 
ence, and the longing of that which is created point back to the One, 
who can therefore be known relatively from the Manifold. In 
sharpest contrast to the heretical Gnosis, Origen maintained the 
absolute causality of God, and, in spite of all abstractions in 
determining the essence of God, he attributed self-consciousness and 
will to this superessential Essence (in opposition to Valentinus, 
Basilides, and the later Neoplatonists). 2 The created is one thing 
and the Self-existent is another, but both are connected together ; 

1 In opposition to the method for obtaining a knowledge of God, recommended 
by Alcinous (c. 12), Maximus Tyr. (XVII. 8), and Celsus (by analysis [apophat.], 
synthesis [kataphat], and analogy), Origen, c. Cels. VII. 42, 44, appeals to the 
fact that the Christian knows God better, namely, in his incarnate Son. But he 
himself, nevertheless, also follows the synthetic method. 

* In denning the superessential nature of the One, Origen did not go so far 
as the Basilidians (Philosoph. VII. 20, 21) or as Plotinus. No doubt he also re- 
gards the Deity as hirexetvcc r%$ bv<rix$ (c. Cels. VII. 42 — 51; vrept otp%&v I. 1; 
Clement made a closer approach to the heretical abstractions of the Gnostics inas- 
much as he still more expressly renounced any designation of God; see Strom. V. 
12, 13), but he is not /3x/3o; and c/yjf, being rather a self-comprehending Spirit, 
and therefore does not require a hypostasis (the vo8$) before he can come to him- 
self. Accordingly the human intellect is not incapable of soaring up to God as 
the later Neoplatonists assert ; at least vision is by no means so decidedly opposed 
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as the created can only be understood from something self- 
existent, so the self- existent is not without analogy to the created. 
The Self-existent is in itself a living thing; it is beyond dispute 
that Origen with all his abstractions represented the Deity, whom 
he primarily conceived as a constant substance, in a more living, 
and, so to speak, in a more personal way than the Greek 
philosophers. Hence it was possible for him to produce a 
doctrine of the attributes of God. Here he did not even shrink 
from applying his relative view to the Deity, because, as will 
be seen, he never thinks of God without revelation, and because 
all revelation must be something limited. The omnipresence of 
God indeed suffers from no limitation. God is potentially every- 
where ; but he is everywhere only potentially ; that is, he neither 
encompasses nor is encompassed. Nor is he diffused through the 
universe, but, as he is removed from the limits of space, so also 
he is removed from space itself. 1 But the omniscience and 
omnipotence of God have a limit, which indeed, according to 
Origen, lies in the nature of the case itself. In the first place 
his omnipotence is limited through his essence, for he can only 
do what he wills; 2 secondly by logic, for omnipotence cannot 
produce things containing an inward contradiction : God can do 

to thought, that is, elevated above it as something new, as is held by the Neopla- 
tonists and Philo before them. Origen is no mystic. In accordance with this 
conception Origen and Clement say that the perfect knowledge of God can indeed 
be derived from the Logos alone (c. Cels. VII. 48, 49 : VI. 65 — 73 ; Strom. V. 
12. 85: VI. 15. 122), but that a relative knowledge may be deduced from creation 
(c. Cels. VII. 46). Hence they also spoke of an innate knowledge of God (Pro- 
trept. VI. 68; Strom. V. 13. 78), and extended the teleological proof of God fur- 
nished by Philo (*ept iipx&v I. i> 6; c. Cels. I. 23). The relatively correct predi- 
cates of God to be determined from revelation are his unity (c. Cels. I. 23), his 
absolute spirituality (irvsVpct otvufAxro^ %v*OQ t toxw>oiTto'rQ$) — this is maintained 
both in opposition to Stoicism and anthropomorphism; see Orig. *tpt &px&v I. I, 
Origen's polemic against Melito's conception of God, and Clem., Strom. V. 11.68: 
V. 12. 82, — his unbegottenness, his immortality (this is eternity conceived as en- 
joyment; the eternity of God itself, however, is to be conceived, according to 
Clement, as that which is above time; see Strom. II. 2. 6), and his absolute caus- 
ality. All these concepts together constitute the conception of perfection. See 
Fischer, De Orig. theologia et cosmologia, 1840. 

1 Orig. nspi xpx&v II- I- 3* 

s C. Cels. V. 23. 
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nothing contrary to nature, all miracles being natural in the 
highest sense 1 — thirdly, by the impossibility of that which is in 
itself unlimited being comprehended, whence it follows that the 
extent of everything created must be limited 5 — fourthly, by the 
impossibility of realising an aim completely and without disturbing 
elements. 8 Omniscience has also its corresponding limits; this is 
specially proved from the freedom of spirits bestowed by God 
himself. God has indeed the capacity of foreknowledge, but 
he knows transactions beforehand because they happen ; they do 
not happen because he knows them. 4 That the divine purpose 
should be realised in the end necessarily follows from the nature 
of the created spirit itself, apart from 'the supporting activity of 
God. Like Irenaeus and Tertullian Origen very carefully discussed 
the attributes of goodness and justice in God in opposition to 
the Marcionites. 5 But his exposition is different. In his eyes 
goodness and justice are not two opposite attributes, which can 
and must exist in God side by side ; but as virtues they are to 
him identical. God rewards in justice and punishes in kindness. 
That it should go well with all, no matter how they conduct 
themselves, would be no kindness ; but it is kindness when God 
punishes to improve, deter, and prevent. Passions, anger, and 
the like do not exist in God, nor any plurality of virtues; but, 
as the Perfect One, he is all kindness. In other places, however, 
Origen did not content himself with tbi- presentation. In opposi- 
tion to the Marcionites, who declared Christ and the Father 
of Christ to be good, and the creator of the world to be just, 
he argued that, on the contrary, God (the foundation of the world) 

» L.c. 

2 IIspi cipz&v II. 9. 1: "Certum est, quippe quod prefinito aliquo apud se numero 
creaturas fecit: non enim, ut quidam volunt, fmem putandum est non habere crea- 
turas; quia ubi finis non est, nee comprehensio ulla nee circumscriptio esse potest. 
Quod si fuerit utique nee contineri vel dispensari a deo, quae facta sunt, poterunt. 
Naturaliter nerape quicquid infinitum fuerit, et incomprehensibile erit" In Matth., 
t. 13., c. I fin., Lomm. III., p. 209 sq. 

3 See above, p. 343, note 2. 

4 See c. Cels. II. 20. 

6 Clement also did so; see with respect to Origen Tspt ccp%tiv II. 5, especially 
§ 3 sq. 
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is good, but that the Logos-Christ, in so far as he isthepeda- 
gogus, is just. 1 

From the perfect goodness of God Origen infers that he reveals 
or communicates himself, from his immutability that he always 
reveals himself. The eternal or never beginning communication 
of perfection to other beings is a postulate of the concept " God ". 
But, along with the whole fraternity of those professing the same 
philosophy, Origen assumed that the One, in becoming the 
Manifold and acting in the interests of the Manifold, can only 
effect his purpose by divesting himself of absolute apathy and 
once more assuming a form in which he can act, that is, procuring 
for himself an adequate organ — the Logos. The content of Ori- 
gen's teaching about this Logos was not essentially different 
from that of Philo and was therefore quite as contradictory; 
only in his case everything is more sharply defined and the 
hypostasis of the Logos (in opposition to the Monarchians) more 
clearly and precisely stated. * Nevertheless the personal independ- 

1 See Comment, in Johann. I. 40, Lomm. I. p. 77 sq. I cannot agree that 
this view is a rapprochement to the Marcionites (contrary to Nitzsch's opinion, 
l.c., p. 285). The confused accounts in Epiph., H. 43. 13 are at any rate not to be 
taken into account. 

2 Clement's doctrine of the Logos, to judge from the Hypotyposes, was perhaps 
different from that of Origen. According to Photius (Biblioth. 109) Clement 
assumed two Logoi (Origen indeed was also reproached with the same; see Pam- 
phili Apol., Routh, Reliq. S., IV., p. 367), and did not even allow the second and 
weaker one to make a real appearance on earth; but this is a misunderstanding 
(see Zahn, Forschungen III., p. 144). Aeyercu pev — these are said to have been 
the words of a passage in the Hypotyposes — *ht 6 vib; h.6yo$ Sfzoovv/zoot; rip icoerptxfy 
koytp, *AA' ovx oZtSq so-tiv 6 vxp% yev6fJ.evo^ ov$s fzifv 6 TrxrpuioQ Koyo^ c\hh.x 
hvvctfztt; rii roV QsoV, ohv uxoppoiot roO Xdyov al/roV vovq yev6pt.evo$ ru$ r&v 
civ Dp cot uv Kxphtxt; Stotxefyo Irvine. The distinction between an impersonal Logos- 
God and the Logos-Christ necessarily appeared as soon as the Logos was defin- 
itely hypostatised. In the so-called Monarchian struggles of the 3rd century the' 
disputants made use of these two Logoi, who formed excellent material for sophis- 
tical discussions. In the Strom. Clement did not reject the distinction between a 
K6yo$ evdt&QsTOG and 7rpoQoptx6$ (on Strom. V. 1. 6. see Zahn, I.e., p. 145 against 
Nitzsch), and in many passages expresses himself in such a way that one can 
scarcely fail to notice a distinction between the Logos of the Father and that 
of the Son. "The Son-Logos is an emanation of the Reason of God, which 
unalterably remains in God and is the Logos proper." If the Adumbrationes are 
to be regarded as parts of the Hypotyposes, Clement used the expression SpcoovtrtoQ 
for the Logos, or at least an identical one (See Zahn, Forschungen III., pp. 87 — 
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ence of the Logos is as yet by no means so sharply defined as 
in the case of the later Arians. He is still the Consciousness 
of God, the spiritual Activity of God. Hence he is on the one 
hand the idea of the world existing in God, and on the other 
the product of divine wisdom originating with the will of God. 
The following are the most important propositions. * The Logos 
who appeared in Christ, as is specially shown from Joh. I. I 
and Heb. I. I, is the perfect image 2 of God. He is the Wisdom 

138 f.). This is the more probable because Clement, Strom. 16. 74, expressly re- 
marked that men are not (is pot; dsoV xxi tw 0*« 6fj.oovaiot y and because he says 
in Strom. IV. 13. 91: 11 sir) rb xxrxMJo-xi Q&vxrov xfytxvslrxi rb hztpepov yivoQ, 
ovx 6 Xptrrb$ rbv Qccvxrov xxrypyyo-ev, el ftij xxi xvrbt xlirolc, Sfioovtriot; Kt%feivi. 
One must assume from this that the word was really familiar to Clement as a design- 
ation of the community of nature, possessed by the Logos, both with God and 
with men. See Protrept. 10. no: 6 6s7oq K6yo$> 6 Qxvsp&rxroQ '6vru$ ®t6$, 6 . 
r$ Sio-irory rQv #A«v e%to-aUfa). In Strom. V. 1. 1 Clement emphatically declared 
that the Son was equally eternal with the Father: ov ftyv ov$s 6 Trxryjp %vsv vfoV' 
Ufix yxp t# TTXTvip vfoG vrxryp (see also Strom. IV. 7. 58: $v fiiv rb xyivvyrov 
6 nxvTOxpxTup, £y $e xxi rb irpoyswyQev fo* ov rx neevrx hyivero, and Adumbrat. 
in Zahn, l.c, p. 87, where 1 John I. 1 is explained: "principium generationis 
separatum ab opificis principio non est Cum enim dicit "quod erat ab initio" 
generationem tangit sine principio filii cum patre simul exstantis." See besides the 
remarkable passage, Quis dives salv. 37: ©*# T * T fa &y&rtiG y.v<jrv\ptx, xxi rore 
Iwoiersva-eiti rbv x6hxov rod 7rxrp6s> $v & (xovoysvyt; vfb$ ®eb$ fidvos efyyijo-xro' 'ia-n 
$e xxi xvrbt 6 ®sb$ xy&ny xxi £/' xyfacyv vifuv xvsxpxQyj' xxi rb (ilv 'xppyrov 
xvroC vrxrtjp, rb $e ^fitv rvfj.7rx$l$ yeyovs wryp' xyxnlja-xi; 6 Trxryjp \fyXvv§^ xxi 
roCrov fisyx vyns'lov, Hv xvrbt; lyevvytrtv e% xvroC xxi 6 rs%9stQ 1% xyxxm xxptrbt 
kyfacvL* But that does not exclude the fact that he, like Origen, named the Son 
xrta-fix (Phot., I.e.). In the Adumbrat. (p. 88) Son and Spirit are called u primiti- 
ve virtutes ac primo creatae, immobiles exsistentes secundum substantiam ". That 
is exactly Origen's doctrine, and Zahn (I.e., p. 99) has rightly compared Strom. V. 
14. 89: VI. 7. 58; and Epit. ex Theod. 20. The Son stands at the head of the 
series of created beings (Strom. VII. 2. 5; see also below), but he is nevertheless 
specifically different from them by reason of his origin. It may be said in general 
that the fine distinctions of the Logos doctrine in Clement and Origen are to be 
traced to the still more abstract conception of God found in the former. A sentence 
like Strom. IV. 25. 156 (6 nev oZv Qsbt; xvx7r6$stxroQ &v ovx 'irriv hiri*rij[iovsx6Q t 
6 Si vtbt <ro(ptx rs sa-n xxi fnrrifri*) will hardly be found in Origen I think. 
Cf. Schultz, Gottheit Christi, p. 45 ff. 

1 See Schultz, l.c, p. 51 ff. and Jahrbuch fiir protestantische Theologie I. 
pp. 193 ff. 369 ff. 

8 It is very remarkable that Origen Kepi xp%Qv I. 2. 1 in his presentation of 
the Logos doctrine, started with the person of Christ, though he immediately 
abandoned this starting-point "Primo illud nos oportere scire", so this chapter 
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of God, the reflection of his perfection and glory, the invisible 
image of God. For that very reason there is nothing corporeal 
in him l and he is therefore really God, not xuroieog, nor o ®sb<; 9 
nor faxpx°$ x P%y (" beginningless beginning"), but the second 
God. 8 But, as such, immutability is one of his attributes, that 
is, he can never lose his divine essence, he can also in this 
respect neither increase nor decrease (this immutability, however, 
is not an independent attribute, but he is perfect as being an 
image of the Father's perfection). 3 Accordingly this deity is not 
a communicated one in the sense of his having another inde- 
pendent essence in addition to this divine nature; but deity 
rather constitutes his essence : o (roorvip ov koctx f&sTOvtrlxv, iXXx 
kxt' ovtrlxv fVr) Gsog* ("the Saviour is not God by communica- 
tion, but in his essence"). From this it follows that he shares in 
the essence of God, therefore of the Father, and is accordingly 
opoauffiog t£ Turpi ("the same in substance with the Father") 
or, seeing that, as Son, he has come forth from the Father, 
is engendered from the essence of the Father. 6 But having 

begins, "Quod aliud est in Christo deitatis eius natura, quod est unigenitus filius 
patris, et alia humana natura, quam in novissimis temporibus pro dispensation 
suscepit Propter quod videndum primo est, quid sit unigenitus filius dei." 

1 Tlspi &p%&v I- 2 - 2 > 6. 

8 The expression was familiar to Origen as to Justin (see Dial. c. Tryph). 
See c Cels. V. 39 : Km SsCrtpov oZv ?iiyufj.tv @s6v VaruaocVy Vrt rbv Siurepov 0*dv 
ovx 2eAAo rt ?isyofjLiv y $ rtjv iriptexrtxiiv irotv&v itpsrGv xpsr^v Kxt rbv irspitxrtxbv 
irecvrbt; ovrtvocoVv *6yov r£v kxtx (pvtrtv xxi npoijyovpgvooQ ysyevynevvv, 

5 Tie pi &px&v !• 2 * l 3 nas been much corrupted by Rufinus. The passage must have 
been to the effect that the Son is indeed ayaU^ but not, like the Father, <tar«p«A- 
K&xroi% uyctUi 

4 Selecta in Psalm., Lomm. XIIL, p. 134; see also Fragm. comm. in ep. ad 
Hebr., Lomm. V., p. 299 sq. 

6 L.c. : " Sic et sapientia ex deo procedens, ex ipsa substantia dei generator. Sic nihil- 
ominus et secundum similitudinem corporalis aporrhoeae esse dicitur aporrhcea glorise 
omnipotentis pura quaedam et sincera. Quae utraeque similitudines (see the beginning of 
the passage) manifestissime ostendunt communionem substantiae esse filio cum patre. 
Aporrhcea enim 6(4,0060-10$ videtur, id est, unius substantias cum illo corpore, ex 
quo est vel aporrhcea vel vapor." In opposition to Heracleon Origen argues (in 
Joh. XIIL 25., Lomm. II., p. 43 sq.) that we are not homousios with God : 
£7n<TTvj<rufz£v os, si fivi <r<p6$pcc sortv x<re(2eQ 6(zoovotovQ ry ccyevv^rca (pvcst hoc) 
TXfxfxxKxptx slvxi Xsystv tovq 7rpoo'xvvoOvT*$ hv TvsvfxxTi toj 0fft>. On the meaning 
of SfJLoova-io^ see Zahn, Marcell., pp. 11 — 32. The conception decidedly excludes the 
possibility of the two subjects connected by it having a different essence; but it 
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• 
proceeded, like the will, from the Spirit, he was always with God ; 

there was not a time when he was not, l nay, even this expres- 
sion is still too weak. It would be an unworthy idea to think 
of God without his wisdom or to assume a beginning of his 
begetting. Moreover, this begetting is not an act that has only 
once taken place, but a process lasting from all eternity; the 
Son is always being begotten of the Father. 2 It is the theology 
of Origen which Gregory Thaumaturgus has thus summed up : 8 
€ig xiipiog, fiovog ix povov, &ebg ix Ssov 9 %xpxxrvip *& l sixoav t*J$ 
deoryTOSi Koyoq hepyoq, <ro(pix rijg tuv oKoov (rvtrroMrsooq nepiexrixvi 
xx) iuvxpig rijg otyg xrlffsccg iroiyTixy, vibg xXvidivog xXydivov irxrpi^ 
xopxrog xopxrov xx) xQixprog xQixprov xx) Mxvxrog Hxvxtov xx) 
ail 10$ xftlov. (" One Lord, one from one, God from God, impress 
and image of Godhead, energetic word, wisdom embracing the 
entire system of the universe and power producing all creation, 
true Son of a true Father, the invisible of the invisible and in- 
corruptible of the incorruptible, the immortal of the immortal, 
the eternal of the eternal"). The begetting is an indescribable 
act which can only be represented by inadequate images: it is 
no emanation — the expression wpofiohii is not found, so far as I 

says nothing about how they came to have one essence and in what measure they 
possess it. On the other hand it abolishes the distinction of persons the moment 
the essence itself is identified with the one person. Here then is found the Unitar- 
ian danger, which could only be averted by assertions. In some of Origen's 
teachings a modalistic aspect is also not quite wanting. See Horn. VIII. in 
Jerem. no. 2 : To fiiv vnoxsfpsvov %v fort, ro£i$ ti\ licivoicut; rk aroAAi 6v6(jlxtx It/ 
hcc<p6pa>v. Conversely, it is also nothing but an appearance when Origen (for ex. 
in c. Cels. VIII. 12) merely traces the unity of Father and Son to unity in feeling 
and in will. The charge of Ebionitism made against him is quite unfounded (see 
Pamphili Apol., Routh IV. p. 367). 

1 Ovx 'io-rtv Bre ovx %v y de princip. I. 2. 9; in Rom. I. 5. 

2 He pi 2tp%&v I. 2. 2 — 9. Comm. in ep. ad. Hebr. Lomm. V., p. 296 : "Nunquam 
est, quando filius non fuit. Erat autem non, sicut de aeterna luce diximus, innatus, 
ne duo principia lucis videamur inducere, sed sicut ingenitae lucis splendor, ipsam 
illam lucem initium habens ac fontem, natus quidem ex ipsa ; sed non erat quando 
non erat." See the comprehensive disquisition in irept xpx&v IV. 28, where we find 
the sentence : " hoc autem ipsum, quod dicimus, quia nunquam fuit, quando non 
fuit, cum venia audiendum est" etc. See further in Jerem. IX. 4, Lomm. XV., 
p. 212 : to* oi7rxvyxo-(jux t%g titty $ oi/x* &**% ytyivvyrut, xect ovx* ysvvStrai . , . xou 
citt yew xt xi 6 o*arijp vto toV Tocrpd^i see also other passages. 

8 See Casparij Quellen, Vol. IV. 3 p. 10. 
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know ! — but 19 rather to be designated as an act of the will 
arising from an inner necessity, an act which for that very reason 
is an emanation of the essence. But the Logos thus produced 
is really a personally existing being; he is not an impersonal 
force of the Father, though this still appears to be the case in 
some passages of Clement, but he is the " sapientia dei substan- 
tialiter subsistens* ("the wisdom of God substantially existing") 
"figura expressa substantiae patris" (express image of the Father's 
substance"), "virtus altera in sua proprietate subsistens" (a 
second force existing in its own characteristic fashion"). He is, 
and here Origen appeals to the old Acts of Paul, an " animal 
vivens" with an independent existence. 8 He is another person, 4 
namely, the second person in number. 5 But here already begins 
Origen's second train of thought which limits the first that we 
have set forth. As a particular hypostasis, which has its " first 
cause" (7rpuT0v xfoiov) in God, the Son is " that which is caused " 
(xitixtov), moreover as the fulness of ideas, as he who comprehends 
in himself all the forms that are to have an active existence, 
the Son is no longer an absolute simplex like the Father. 6 He 
is already the first stage of the transition from the One to the 
Manifold, and, as the medium of the world-idea, his essence has 
an inward relation to the world, which is itself without begin- 

1 In feept atpx&v IV. 28 the prolatio is expressly rejected (see also L 2. 4) as 
well as the "conversio partis alicuius substantiae dei in filium" andthe u procreatio 
ex nullis substantibus." 

2 L.c. I. 2. 2. 

JLt.Ca X. Z. 3* 

* De orat. 15: '"Erepos x«t' oba-lctv xoti viroKetpevov 6 \jU% ecn roO notrpSs. This, 
however, is not meant to designate a deity of a hybrid nature, but to mark the 
personal distinction. 

5 C. Cels. VIII. 12. : Mo r$j xtkovtolvu Trp&ynotrot. This was frequently urged 
against the Monarchians in Origen's commentaries; see in Joh. X. 21: II. 6 etc. 
The Son exists kxt 1 iifav t$q ouo-t'ccQ 7rsptypcc$yv. Not that Origen has not yet the 
later terminology ova- toe, unoo-rcco-is, viroKeinsvov, TrpdruTrov. We find three hypostases 
in Joh. II. 6. Lomm. I., p. 109, and this is repeatedly the case in c. Cels. 

6 In Joh. I. 22, Lomm. I., p. 41 sq. : 6 0eo; {ih oZv ndivTy t/v la-rt xect unAoCv 
6 $e (twtvjp Yi(JLuv ha tx TtoXkoc. The Son is tdsx idtavy <Tv<TTiJi4x $eupti(jLZTaiv ev 
ccvTou (Lomm. I., p. 127). 
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ning. l As soon therefore as the category of causality is applied 
— which moreover dominates the system — and the particular 
contemplation of the Son in relation to the Father gives way 
to the general contemplation of his task and destination, the Son 
is not only called xTfaftx and ovi^iovpym^x, but all the utterances 
about the quality of his essence receive a limitation. We nowhere 
find the express assertion that this quality is inferior or of a different 
kind when compared with that of God; but these utterances 
lose their force when it is asserted that complete similarity 
between Father and Son only exists in relation to the world. 
We have to acknowledge the divine being that appeared in Christ 
to be the manifestation of the Deity ; but, from God's standpoint, 
the Son is the hypostasis appointed by and subordinated to 
him. 2 The Son stands between the uncreated One and the 
created Many; in so far as unchangeableness is an attribute of 
self-existence he does not possess it 8 It is evident why Origen 
was obliged to conceive the Logos exactly as he did; it 
was only in this form that the idea answered the purpose for 
which it was intended. In the description of the essence of the 
Logos much more heed continues to be given to his creative 
than to his redeeming significance. Since it was only a teacher 
that Origen ultimately required for the purpose of redemption, 
he could unfold the nature and task of the Logos without thinking of 
Christ, whose name indeed he frequently mentions in his disquisitions, 
but whose person is really not of the slightest importance there. 4 
In order to comply with the rule of faith, and for this reason 
alone, for his speculation did not require a Spirit in addition to the 
Logos, Origen also placed the Spirit alongside of Father and Son. 
All that is predicated about him by the Church is that he is 
equal to the other persons in honour and dignity, and it was he that 
inspired both Prophets and Apostles ; but that it is still undecided 

* See the remarks on the saying : " The Father is greater than I," in Joh. XIII. 25, 
Lomm. II., p. 45 sq. and other passages. Here Origen shows that he considers the homo- 
ousia of the Son and the Father just as relative as the unchangeability of the Son. 

2 Us pi 0L^%m II. 2. 6 has been corrupted by Rufinus; see Jerome ep. ad Avitum. 

» See nepi upx$ v !• 2 « l 3 ( see above, p. 354, note 3). 

< Athanasius supplemented this by determining the essence of the Logos from 
the redeeming work of Christ 
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whether he be created or uncreated, and whether he too is to be 
considered the Son of God or not. 1 As the third hypostasis, Origen 
reckoned him part of the constant divine essence and so treated him 
after the analogy of the Son, without producing an impressive 
proof of the necessity of this hypostasis. He, however, became 
the Holy Spirit through the Son, and is related to the latter as 
the latter is related to the Father; in other words he is sub- 
ordinate to the Son; he is the first creation of the Father through 
the Son. 3 Here Origen was following an old tradition. Considered 
quantitively therefore, aftd this according to Origen is the most 
important consideration, the Spirit's sphere of action is the 
smallest. All being has its principle in the Father, the Son 
has his sphere in the rational, the Holy Spirit in the sanctified, 
that is in the Church; this he has to rule over and per- 
fect. Father, Son, and Spirit form a rplag ("triad") 3 to which 
nothing may be compared; they are equal in dignity and honour, 
and the substance they possess is one. If the following is not 
one of Rufinus' corrections, Origen said 4 : Nihil in trinitate maius 
minusve dicendum est cum unius divinitatis fons verbo ac ratione 
sua teneat universa" 5 ("nothing in the Trinity is to be called 
greater or less, since the fountain of one divinity holds all his 
parts by word and reason"). But, as in Origen's sense the union 
of these only exists because the Father alone is the " source of 
deity" (nviyYi rvjg isoryjTog) and principle of the other two hypo- 
stases, the Trinity is in truth no homogeneous one, but one which, 
in accordance with a "subtle emanation idea", has degrees 
within it. This Trinity, which in the strict sense remains a 

i See tespi ctpx&v praef. and in addition to this Hennas' view of the Spirit. 

3 Tlepi up%m I. 3. The Holy Spirit is eternal, is ever being breathed out, but 
is to be termed a creature. See also in Joh. II. 6, Lomm. I., p. 109 sq. : t3 ccyiov 
TTveVfzcc fob rov K6you lyivero, irpecpvTepov (logically) voip* othrb toV X6yov rvy- 
X&vovtoq. Yet Origen is not so confident here as in his Logos doctrine. 

3 See irept xp%c3v I. 3, 5—8. Hence Origen says the heathen had known the 
Father and Son, but not the Holy Spirit (de princip. I. 3: II. 7). 

4 L.c. § 7. 

» See Horn, in Num. XII. I, Lomm. X., p. 127: "Est haec trium distinctio per- 
sonarum in patre et filio et spiritu sancto, quae ad pluralem puteorum numerum revo- 
catur. Sed horum puteorum unum est fons. Una enim substantia est et natura 
trinitatis." 
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Trinity of revelation, except that revelation belongs to the essence 
of God, is with Origen the real secret of the faith, the mystery 
beyond all mysteries. To deny it shows a Jewish, carnal feeling 
or at least the greatest narrowness of conception. 

The idea of createdness was already more closely associated 
with the Holy Ghost than with the Logos. He is in a still 
clearer fashion than the Son himself the transition to the series 
of ideas and spirits that having been created by the Son, are 
in truth the unfolding of his fulness. They form the next stage 
after the Holy Spirit. In assuming the existence of such beings 
as were required by his philosophical system, Origen appealed 
to the Biblical doctrine of angels, which he says is expressly 
acknowledged in the Church. l With Clement even the association 
of the Son and Holy Ghost with the great angelic spirits is as 
yet not altogether avoided, at least in his expressions. 3 Origen 
was more cautious in this respect. 3 The world of spirits appears 
to him as a series of well-arranged, graded energies, as the 
representative of created reason. Its characteristic is growth, 
that is, progress (tt/wxottj?). 4 Growth is conditioned by freedom : 
" omnis creatura rationabiUs laudis et culpa capax : taudis, si 
secundum rationem, quant in se habet, admeliora proficiat, culpce, 
si rationem recti declinet"* ("every rational creature is capable 
of meriting praise or blame — praise, if it advance to better things 
according to the reason it possesses in itself, blame, if it avoid 
the right course"). As unchangeableness and permanence are 

1 Tlept xpx&v prscf. 

3 From Hermas, Justin, and Athenagoras we learn how, in the 2nd century, 
both in the belief of uneducated lay-Christians and of the Apologists, Son, Spirit, 
Logos, and angels under certain circumstances shaded off into one another. To 
Clement, no doubt, Logos and Spirit are the only unchangeable beings besides 
God. But, inasmuch as there is a series which descends from God to men 
living in the flesh, there cannot fail to be elements of affinity between Logos and Spirit 
on the one hand and the highest angels on the other, all of whom indeed have 
the capacity and need of development. Hence they have certain names and pre- 
dicates in common, and it frequently remains uncertain, especially as regards the 
theophanies in the Old Testament, whether it was a high angel that spoke, or the 
Son through the angel. See the full discussion in Zahn, Forschungen, III., p. 98 f. 

3 ritpt otp%Siv I. 5« 

4 So also Clement, sec Zahn, I.e. 
* Tlept xpxvv I. 5' 2. 
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characteristic of the Deity, so freedom is the mark of the created 
spirit. 1 In this thesis Origen goes beyond the assumption of 
the heretical Gnostics just as much as he does in his other 
proposition that the creaturely spirit is in no sense a portion 
of the divine (because it is changeable *) ; but in reality freedom, 
as he understands it, is only the capacity of created spirits to 
determine their own destiny for a time. In the end, however, 
they must turn to that which is good, because everything spir- 
itual is indestructible. Sub specie aternitatis, then, the mere 
communication of the divine element to the created spirit 3 is 
not a mere communication, and freedom is no freedom; but the 
absolute necessity of the created spirit's developing itself merely 
appears as freedom. Yet Origen himself did not draw this 
conclusion, but rather based everything on his conception that 
the freedom of natures rationabiles consisted in the possibilitas 
utriusque % and sought to understand the cosmos, as it is, from 
this freedom. To the naturce rationabiles, which have different 
species and ordines, human souls also belong. The whole of 
them were created from all eternity; for God would not be 
almighty unless he had always produced everything 4 ; in virtue 
of their origin they are equal, for their original community with 

1 It was of course created before the world, as it determines the course of the 
world. See Comm. in Matth. XV, 27, Lomm. III., p. 384 sq. 

* See Comm. in Joh. XIII. 25, Lomm. II., p. 45 : we must not look on the 
human spirit as S/xoova-tot; with the divine one. The same had already been expressly 
taught by Clement. See Strom., II. 16. 74: 6 ©eo$ oudepfeev y i%u Tpo; vj/zS; 4>t/o-/x>* v 
cxsriv uq 0! r&v ccipea-ecov Krforxi Qe\ov<rtv. Adumbr., p. 91 (ed. Zahn). This does 
not exclude God and souls having quo datum o do one substance. 

3 Such is the teaching of Clement and Origen. They repudiated the possession 
of any natural, essential goodness in the case of created spirits. If such lay in their 
essence, these spirits would be unchangeable. 

4 Us pi xpx&v I. 2. 10: "Quemadmodum pater non potest esse quis, si films non 
sit, neque dominus quis esse potest sine possessione, sine servo, ita ne omnipotens 
quidem deus dici potest, si non sint, in quos exerceat potentatum, et deo ut omni- 
potens ostendatur deus, omnia subsistere necesse est." (So the Hermogenes against 
whom Tertullian wrote had already argued). "Nam si quis est, qui velit vel 
saecula aliqua vel spatia transisse, vel quodcunque aliud nominare vult, cum non- 
dum facta essent, quae facta sunt, sine dubio hoc ostendet, quod in Mis sseculis 
vel spatiis omnipotens non erat deus et postmodum omnipotens factus est." God 
would therefore, it is said in what follows, be subjected to a Tpoxofn?, and thus 
be proved to be a finite being. III. 5. 3. 
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the Logos permits of no diversity l ; but, on the other hand, they 
have received different tasks and their development is consequently 
different. In so far as they are spirits subject to change, they 
are burdened with a kind of bodily nature, * for it is only the 
Deity that is without a body. The element of materiality is a 
necessary result of their finite nature, that is, of their being 
created ; and this applies both to angels and human souls. s Now 
Origen did not speculate at all as to how the spirit world might 
have developed in ideal fashion, a fact which it is exceedingly 
important to recognise ; he knows nothing at all about an ideal 
development for all, and does not even view it as a possibility. 
The truth rather is that as soon as he mentions the naturce 
rationabiles, he immediately proceeds to speak of their fall, their 
growth, and their diversities. He merely contemplates them in 
the given circumstances in which they are placed (see the exposi- 
tion in 7Tsp) up%Zv II. 9. 2). 

THE DOCTRINE OF THE FALL AND ITS CONSEQUENCES. All 

created spirits must develop. When they have done so, they 
attain perfection and make way for new dispensations and worlds. 4 
In the exercise of their freedom, however, disobedience, laxity, 
laziness, and failure make their appearance among them in an 
endless multiplicity of ways. 5 The disciplining and purifying 

1 Hep) &px&v I. 8. 

8 Here, however, Origen is already thinking of the temporary wrong develop- 
ment, that is of growth. See nspt otp%m I. 7. Created spirits are also of them- 
selves immaterial, though indeed not in the sense that this can be said of God 
who can never attach anything material to himself. 

3 Angels, ideas (see Phot. Biblioth. 109), and human souls are most closely 
connected together, both according to the theory of Clement and Origen and also 
to that of Pantaenus before them (see Clem, eclog. 56, 57); and so it was taught 
that men become angels (Clem. Strom. VI. 13. 107). But the stars also, which 
are treated in great detail in tts pi otp%uv I. 7, belong to the number of the angels. 
This is a genuinely Greek idea. The doctrine of the preexistence of human souls 
was probably set forth by Clement in the Hypotyposes. The theory of the trans- 
migration of souls was probably found there also (Phot. Biblioth. 109). In the 
Adumbrat, which has been preserved to us, the former doctrine is, however, con- 
tested and is not found in the Stromateis VI. 16. 1. sq. 

* Phot. Biblioth. 109: KAifptfc ttoMovq xpb roV 9 A££p k6<t(xov<; repxTsverxi. This 
cannot be verified from the Strom. Orig., xsp) ccp%&v II. 3. 

5 nspt kpx&v I. 5 and the whole 3rd Book. The Fall is something that 
happened before time began. 
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of these spirits was the purpose for which the material world 
was created by God. l It is therefore a place of purification, 
ruled and harmoniously arranged by God's wisdom. * Each 
member of the world of spirits has received a different kind of 
material nature in proportion to his degree of removal from the 
Creator. The highest spirits, who have virtually held fast by 
that which is good, though they too stand in need of restitu- 
tion, guide the world, are servants of God (ay/shot), and have 
bodies of an exceedingly subtle kind in the form of a globe 
(stars). The spirits that have fallen very deeply (the spirits of 
men) are banished into material bodies. Those that have altogether 
turned against God have received very dark bodies, indescribably 
ugly, though not visible. Men therefore are placed between the 
angels and demons, both of whom try to influence them. The 
moral struggle that man has to undergo within himself is made 
harder by the demons, but lightened by the angels, s for these 
spiritual powers are at all times and places acting both upon 

1 The assumption of uncreated matter was decidedly rejected by Origen (irepl 
ocpx&v II. 1, 2). On the other hand Clement is said to have taught it in the 
Hypotyposes (Phot., l.c: tfAijv %XP 0V0V ^5^*0$ tn * s cannot be noticed in the 
Strom.; in fact in VI. 16. 147 he vigorously contested the view of the uncreated- 
ness of the world. He emphasised the agreement between Plato and Moses in the 
doctrine of creation (Strom. II. 16. 74 has nothing to do with this). According 
to Origen, matter has no qualities and may assume the most diverse peculiarities 
(see, e.g.) c. Cels. III. 41). 

3 This conception has given occasion to compare Origen's system with Bud- 
dhism. Bigg. (p. 193) has very beautifully said: "Creation, as the word is com- 
monly understood, was in Origen's views not the beginning, but an intermediate 
phase in human history. ^Eons rolled away before this world was made; aeons 
upon aeons, days, weeks, months and years, sabbatical years, jubilee years of aeons 
will run their course, before the end is attained. The one fixed point in this 
gigantic drama is the end, for this alone has been clearly revealed," "God shall 
be all in all." Bigg also rightly points out that Rom. VIII. and 1 Cor. XV. were 
for Origen the key to the solution of the problems presented by creation. 

3 The popular idea of demons and angels was employed by Origen in the 
most comprehensive way, and dominates his whole view of the present course of 
the world. See irspl &p%&v III. 2 and numerous passages in the Commentaries 
and Homilies, in which he approves the kindred views of the Greeks as well as of 
Hermas and Barnabas. The spirits ascend and descend; each man has his guard- 
ian spirit, and the superior spirits support the inferior (irepi otpx& v I- 6). Accord- 
ingly they are also to be reverenced (Qepavrevso'Qcct); yet such reverence as belongs 
to a Gabriel, a Michael, etc., is far different from the adoration of God (c. Cels. VDI 13). 
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the physical and the spiritual world. But everything is subject 
to the permission of the divine goodness and finally also to the 
guidance of divine providence, though the latter has created for 
itself a limit in freedom. l Evil, however, and it is in this idea 
that Origen's great optimism consists, cannot conquer in the 
end. As it is nothing eternal, so also it is at bottom nothing 
real; it is "nonexistent" (oux h) and "unreal" (kvvttqvtxtqv).' 1 
For this very reason the estrangement of the spirits from God 
must finally cease; even the devil, who, as far as his being is 
concerned, resulted from God's will, cannot always remain a 
devil. The spirits must return to God, and this moment is also 
the end of the material world, which is merely an intermediate 
phase. s 

According to this conception the doctrine of man, who in 
Origen's view is no longer the sole aim of creation to the same 
extent as he is with the other Fathers, 4 assumes the following 
form: The essence of man is formed by the reasonable soul, 
which has fallen from the world above. This is united with 
the body by means of the animal soul. Origen thus believes 
in a threefold nature of man. He does so in the first place, 

1 Clement wrote a special work %tpi vrpovotXQ (see Zahn, Forschungen III., p. 39 ff.), 
and treated at length of xpovofcc in the Strom. ; see Orig. Trept ccpx&v III. 1 ; de 
orat. 6 etc. Evil is also subject to divine guidance; see Clem., Strom. I. 17. 81 — 
87: IV. 12. 86 sq. Orig. Horn, in Num. XIV., Lomm. X., p. 163': " Nihil otiosum, 
nihil inane est apud deum, quia sive bono proposito hominis utitur ad bona sive 
malo ad necessaria." Here and there, however, Origen has qualified the belief in 
Providence, after the genuine fashion of antiquity (see c. Cels. IV. 74). 

2 Hept &p%&v II. 9. 2: "Recedere a bono, non aliud est quam effici in malo. 
Ceterum namque est, malum esse bono carere. Ex quo accidit, ut in quanta 
mensura quis devolveretur a bono, in tantam mensuram malitiae deveniret." In 
the passage in Johann. IL 7, Lomm. I., p. 115, we find a closely reasoned ex- 
position of evil as uvvTrorraTOv and an argument to the effect that rat Trovypx 
are — py 'ovrct. 

3 Hept &,p%&v I. 5. 3 : III. 6. The devil is the chief of the apostate angels 
(c. Cels. IV. 65). As a reasonable being he is a creature of God (l.c, and in 
Joh. II. 7, Lomm., I.e.). 

4 Origen defended the teleology culminating in man against Celsus' attacks on 
it; but his assumption that the spirits of men are only a part of the universal 
spirit world is, as a matter of fact, quite akin to Celsus' view. If we consider the 
plan of the work yrept upx®v we easily see that to Origen humanity was merely 
an element in the cosmos. 
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because Plato holds this theory, and Origeri always embraced 
the most complicated view in matters of tradition, and secondly, 
because the rational soul can never in itself be the principle of 
action opposed to God, and yet something relatively spiritual 
must be cited as the cause of this action. It is true that we 
also find in Origen the view that the spirit in man has itself 
been cooled down into a soul, has been, as it were, transformed 
into a soul; but there is necessarily an ambiguity here, because 
on the one hand the spirit of man is said to have chosen a 
course opposed to God, and, on the other, that which is rational 
and free in man must be shown to be something remaining 
intact. l Man's struggle consists in the endeavour of the two 
factors forming his constitution to gain control of his sphere of 
action. If man conquers in this struggle he attains likeness to 
God; the image of God he bears beyond danger of loss in his 
indestructible, rational, and therefore immortal spirit. 3 Victory, 
however, denotes nothing else than the subjugation of the instincts 
and passions. 3 No doubt God affords help in the struggle, for 
nothing good is without God, 4 but in such a way as not to 
interfere with freedom. According to this conception sin is a 

1 The doctrine of man's threefold constitution is also found in Clement. See 
Paedag. III. x. 1 ; Strom V. 14. 94: VI. 16. 134. (quite in the manner of Plato). 
Origen, who has given evidence of it in all his main writings, sometimes calls the 
rational part spirit, sometimes tyvxy Aoyucj) and at other times distinguishes two 
parts in the one soul. Of course he also professes to derive his psychology from 
the Holy Scriptures. The chief peculiarity of his speculation consists in his 
assumption that the human spirit, as a fallen one, became as it were a soul, and 
can develop from that condition partly into a spirit as before and partly into the 
flesh (see 7rspl up%w III. 4. 1 sq. : II. 8. 1 — 5). By his doctrine of the preexistence 
of souls Origen excluded both the creation and traducian hypotheses of the origin 
of the soul. 

2 Clement (see Strom. II. 22. 131) gives the following as the opinion of some 
Christian teachers : rb /-tlv x«t' stKovet evdewQ xztcc rvjv yevso-tv uXyfyhxi rbv %v6pu- 
ttqv, rb KetP ipofuo-tv $1 Vo-rspov kxtoc ryv Trs^eicoo-tv pihKeiv <x7roXtxfu.(3dcveiv. Orig. 
c. Cels. IV. 30: Inofyo-e 3*6 ®so$ rbv 'cevfyunov k*t* etxdvet ®eoV, «AA* ovx* *ot&* 

3 This follows from the fundamental psychological view and is frequently 
emphasised. One must attain the rvQoprvvii. 

4 This is emphasised throughout. The goodness of God is shown first in his 
having given the creature reason and freedom, and secondly in acts of assistance, 
which, however, do not endanger freedom. Clem., Strom. VI. 12. 96 : %p&$ l| iffttiv 
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matter of necessity in the case of fallen spirits; all men are 
met with as sinners and are so, for they were already sinners. 1 
Sin is rooted in the whole earthly condition of men; it is the 
weakness and error of the spirit parted from its origin. 3 The 
idea of freedom, indeed, is supposed to be a feature which always 
preserves the guilty character of sin ; but in truth it becomes a 
mere appearance 8 it does not avail against the constitution of 
man and the sinful habit propagated in human society. 4 All 
must be sinners at first, 5 for that is as much their destiny as 
is the doom of death which is a necessary consequence of man's 
material nature. • 

The Doctrine of Redemption and Restoration. 

In the view of Clement and Origen the proposition : " God 
wishes us to be saved by means of ourselves" (0 Ssog -foxs £(? 
ypuv xitruv (3oii?*£Txi <ru%€<r6xi) is quite as true as the other state- 

1 See above, p. 344, and p. 361, note 5. Origen continually emphasised the univer- 
sality of sin in the strongest expressions:j c. Cels. IIL 61—66: VII. 50; Clem., 
Psed. III. 12. 93 : to e^xftxpr&veiv w&a-iv 'ipfyvTov. 

2 See Clem., Strom. VII. 16. iox : pvpfav yoCv '6vruv xotr* ccptQfxbv U n p&o vow tv 
&vdpu7roi o-%e$iv Ivo eta-tv &p%oti nocvvis ccfxxpr/x^ ttyvotcc xcct todiveta, ttpQu $eeQ? 
Vfxiv, r&v mts gfc Alvrav fxccvQoiveiv pyre ctZ rfc emtonioui xpxrelv. Two remedies 
correspond to this (102) : jj yv&o-tc re xcu n rfc ex r&v ypccQcov fiatprvpfas evxpyfc 
&ir&ti%tQ and m xcctcc X6yov 'cca-xtjo-tc ex wforeus re xctt Qdfiov Kxitetywyoviiev^ or 
otherwise expressed: 4 Qevpfot jj exivrmAovixiii and if icpx\t^ which lead to perfect love. 

8 Freedom is not prejudiced by the idea of election that is found here and 
there, for this idea is not worked out. In Clem., Strom. VI. 9. 76, it is said of 
the friend of God, the true Gnostic, that God has destined (irpoupicrev) him to son- 
ship before the foundation of the world. See VII. 17. 107. 

4 C. Cels. III. 69. 

* It is both true that men have the same freedom as Adam and that they have 
the same evil instincts. Moreover, Origen conceived the story of Adam symbolically. 
See c Cels. IV. 40; trept &p%£v IV. 16; in Levit. horn. VI. 2. In his later writings, 
after he had met with the practice of child baptism in Caesarea and prevailed on 
himself to regard it as apostolic, he also assumed the existence of a sort of hereditary 
sin orginating with Adam, and added it to his idea of the preexisting Fall. Like 
Augustine after him, he also supposed that there was an inherent pollution in 
sexual union; see in Rom. V. 9: VII. 4; in Lev. horn. VIII. 3; in Num. hom. 2 
( Bi gg> P» 202 f.). 

• Nevertheless Origen assumes that some souls are invested wilh flesh, not for 
their own sins, but in order to be of use to others. See in Joh. XIII. 43 ad fin 
II. 24, 25 j in Matth. XII. 30. 
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ment that no spirit can be saved without entering into fellow- 
ship with the Logos and submitting to his instruction. * They 
moreover hold that the Logos, after passing through his various 
stages of revealing activity (law of nature, Mosaic law), disclosed 
himself in the Gospel in a manner complete and accessible to 
all, so that this revelation imparts redemption and eternal hap- 
piness to all men, however different their capacities may be. 
Finally, it is assumed that not only men but all spiritual creatures, 
from the radiant spirits of heaven down to the dusky demons, 
have the capacity and need of redemption; while for the highest 
stage, the " spiritual Church ", there is an eternal Gospel which 
is related to the written one as the latter is to the law. This 
eternal Gospel is the first complete revelation of God's highest 
intentions, and lies hidden in the Holy Scriptures. 2 These 
elements compose Origen's doctrine of revelation in general and 
of Christ in particular. 3 They presuppose the sighing of the 
creature and the great struggle which is more especially carried 
on upon earth, within the human breast, by the angels and 
demons, virtues and vices, knowledge and passion, that dispute 
the possession of man. Man must conquer and yet he cannot do 
so without help. But help has never been wanting. The Logos 
has been revealing himself from the beginning. Origen's teaching 
corcerning the preparatory history of redemption is founded on 
the doctrines of the Apologists ; but with him everything takes 
a more vivid form, and influences on the part of the heretical 
Gnosis are also not lacking. Pure spirits, whom no fault of their 
own had caused to be invested with bodies, namely, the prophets, 
were sent to men by the Logos in order to support the struggling 
and to increase knowledge. To prepare the way of salvation 
the Logos chose for himself a whole people, and he revealed 
himself among all men. But all these undertakings did not yet 
lead to the goal. The Logos himself was obliged to appear and 

1 Origen again and again strongly urged the necessity of divine grace. 

2 See on this point Bigg, pp. 207 ff. ? 223 f. Origen is the father of Joachim 
and all spiritualists. 

8 See Knittel, Orig. Lehre von der Menschwerdung (Tiibinger Theologische 
Quartalschrift, 1872). Ramers, Orig. Lehre von der Auferstehung des Fleisches, 
1 85 1. SchultZj Gottheit Christi, pp. 51—62. 
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lead men back. But by reason of the diverse nature of the 
spirits, and especially of men, the redeeming work of the Logos 
that appeared could not fail to be a complicated one. In the case 
of some he had really to show them the victory over the demons 
and sin, a view which beyond dispute is derived from that of 
Valentinus. He had, as the " Godman," to make a sacrifice which 
represented the expiation of sin, he had to pay a ransom which 
put an end to the devil's sovereignty over men's souls, and in 
short he had to bring a redemption visible and intelligible to 
all. l To the rest, however, as divine teacher and hierophant 

1 With regard to this point we find the same explanation in Origen as in 
Irenaeus and Tertullian, and also among the Valentinians, in so far as the latter 
describe the redemption necessary for the Psychici. Only, in this instance also, 
everything is more copious in his case, because he availed himself of the Holy 
Scriptures still more than these did, and because he left out no popular conception 
that seemed to have any moral value. Accordingly he propounded views as to 
the value of salvation and as to the significance of Christ's death on the cross, 
with a variety and detail rivalled by no theologian before him. He was, as Bigg 
(p. 209 fF.) has righdy noticed, the first Church theologian after Paul's time that 
gave a detailed theology of sacrifices. We may mention here the most important 
of his views. (1) The death on the cross along with the resurrection is to be 
considered as a real, recognisable victory over the demons, inasmuch as Christ 
(Col. II. 14) exposed the weakness of his enemies (a very frequent aspect of the 
matter). (2) The death on the cross is to be considered as an expiation offered 
to God. Here Origen argued that all sins require expiation, and, conversely, that 
all innocent blood has a greater or less importance according to the value of him 
who gives up his life. (3) In accordance with this the death of Christ has also 
a vicarious signification (see with regard to both these conceptions the treatise 
Exhort, ad martyr., as well as c. Cels. VII. 17: I. 31; in Rom. t. III. 7, 8,Lomm. 
VI., pp. 196—216 etc.). (4) The death of Christ is to be considered as a ransom 
paid to the devil. This view must have been widely diffused in Origen's time; 
it readily suggested itself to the popular idea and was further supported by Mar- 
cionite theses. It was also accepted by Origen who united it with the notion of 
a deception practised on the devil, a conception first found among the Basilidians. 
By his successful temptation the devil acquired a right over men. This right 
cannot be destroyed, but only bought off. God offers the devil Christ's soul in 
exchange for the souls of men. This proposal of exchange was, however, in- 
sincere, as God knew that the devil could not keep hold of Christ's soul, because 
a sinless soul could not but cause him torture. The devil agreed to the bargain 
and was duped. Christ did not fall into the power of death and the devil, but 
overcame both. This theory, which Origen propounded in somewhat different fashion 
in different places (see Exhort, ad martyr. 12; in Matth. t. XVI. 8, Lomm. IV., 
p. 27; t. XII. 28, Lomm. III., p. 175; t. XIII. 8, 9, Lomm. III., pp. 224— 229; in 
Rom. II. 13, Lomm. VI., p. 139 sq. etc.), shows in a specially clear way the con- 
servative method of this theologian, who would not positively abandon any idea- 
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he had to reveal the depths of knowledge, and to impart 
in this very process a new principle of life, so that they might 
now partake of his life and themselves become divine through 
being interwoven with the divine essence. Here, as in the 
former case, restoration to fellowship with God is the goal ; but, 
as in the lower stage, this restoration is effected through faith 
and sure conviction of the reality of a historical fact — namely, 
the redeeming death of Christ, — so, in the higher stage, it is 
accomplished through knowledge and love, which, soaring up- 
ward beyond the Crucified One, grasp the eternal essence of 
the Logos, revealed to us through his teaching in the eternal 
Gospel. l What the Gnostics merely represented as a more or 

No doubt it shows at the same time how uncertain Origen was as to the applica- 
bility of popular conceptions when he was dealing with the sphere of the Psychici. 
We must here remember the ancient idea that we are not bound to sincerity 
towards our enemies. (5) Christ, the God who became flesh, is to be considered 
as high priest and mediator between God and man (see de Orat. 10, 15). All the 
above-mentioned conceptions of Christ's work were, moreover, worked out by 
Origen in such a way that his humanity and divinity are necessary inferences 
from them. In this case also he is characterised by the same mode of thought 
as Irenaeus. Finally, let us remember that Origen adhered as strongly as ever to 
the proof from prophecy, and that he also, in not a few instances, regarded the 
phrase, "it is written", as a sufficient court of appeal (see, for example, c. Cels. 
II. 37). Yet, on the other hand, behind all this he has a method of viewing 
things which considerably weakens the significance of miracles and prophecies. In 
general it must be said that Origen helped to drag into the Church a great many 
ancient (heathen) ideas about expiation and redemption, inasmuch as he every- 
where found some Bible passage or other with which he associated them. While 
he rejected polytheism and gave little countenance to people who declared: 
eva-efiio-Tspof s<Tfu,sv xxi Qebv xxi rx 'xy&hfixrx <rifiovTG<; (Clemens Rom., Horn. 
XL 12), he had for all that a principal share in introducing the apparatus of polytheism 
into the Church (see also the way in which he strengthened angel and hero worship) 

1 See above, p. 342, note 1, on the idea that Christ, the Crucified One, is of no 
importance to the perfect Only the teacher is of account in this case. To Clement 
and Origen, however, teacher and mystagogue are as closely connected as they are 
to most Gnostics. Christianity is (xxfyo-i; and fiva-r xyuyix^ and it is the one because 
it is the other. But in all stages Christianity has ultimately the same object, namely, 
to effect a reconciliation with God, and deify man. See c. Cels. III. 28: 'AAA* 
yap xxi t$v xxrxfi&rxv elq xvQpuirfviiv Qfoiv xxi siq xvQpMKtvxQirspta'rx'o'eiQMvxiuv, 
xxi xvxkxpofoxv 4w%jfv xxi <r&px av$p&7rivov y ecopuv ex roC irtersfocrdxi fxerx r&v 
Qeiorepuv vvufixXXophw els o-wrypixv to7q irio-rsvova'iv Sporty, xtt* exefvov ^p\xro 
Utx xxl xv6pcairfvii <rvvv<pxfvs<r6ai $fou? W $ Mpuirfini r% irpbQ rlQtidrepov xoivuvtcc 
yivvjTxi ds/x ovx h tfvtp t# 'liieroV, xhXx xxl irxcri roi% fierx rod Ttcrrevsiv xvxXxy.- 
pxvoixri fiiov, Vv 'Iqeoffc iZftcttyvx. 
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less valuable appearance — namely, the historical work of Christ 
—was to Origen no appearance but truth. But he did not view 
it as the truth, and in this he agrees with the Gnostics, but as a 
truth, beyond which lies a higher. That historical work of 
Christ was a reality; it is also indispensable for men of more 
limited endowments, and not a matter of indifference to the 
perfect; but the latter no longer require it for their personal 
life. Here also Origen again contrived to reconcile contradic- 
tions and thus acknowledged, outdid, reconciled, and united 
both the theses of the Gnostics and those of orthodox Christians. 
The object and goal of redemption are the same for all, namely, 
the restoration of the created spirit to God and participation in 
the divine life. In so far as history is a struggle between spirits 
and demons, the death of Christ on the cross is the turning- 
point of history, and its effects extend even into heaven and hell. * 
On the basis of this conception of redemption Origen developed 
his idea of Christ. Inasmuch as he recognised Christ as the 
Redeemer, this Christ, the God-man, could not but be as many- 
sided as redemption is. Only through that masterly art of 
reconciling contradictions, and by the aid of that fantastic idea 
which conceives one real being as dwelling in another, could 
there be any apparent success in the attempt to depict a homoge- 
neous person who in truth is no longer a person, but the symbol 
of the various redemptions. That such an acute thinker, how- 
ever, did not shrink from the monstrosity his speculation produced 
is ultimately to be accounted for by the fact that this very 
speculation afforded him the means of nullifying all the utterances 
about Christ and falling back on the idea of the divine teacher as being 
the highest one. The whole " humanity*' of the Redeemer together 
with its history finally disappears from the eyes of the perfect 
one. What remains is the principle, the divine Reason, which 
became known and recognisable through Christ. The perfect 
one, and this remark also applies to Clement's perfect Gnostic, 
thus knows no "Christology ", but only an indwelling of the 

1 From this also we can very clearly understand Origen's aversion to the early 
Christian eschatology. In his view the demons are already overcome by the work 
of Christ. We need only point out that this conception must have exercised a most 
important influence on his frame of mind and on politics. 

24 
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Logos in Jesus Christ, with which the indwellings of this same 
Logos in men began. To the Gnostic the question of the divinity 
of Christ is of as little importance as that of the humanity. The 
former is no question, because speculation, starting above and 
proceeding downwards, is already acquainted with the Logos 
and knows that he has become completely comprehensible in 
Christ; the latter is no question, because the humanity is a 
matter of indifference, being the form in which the Logos made 
himself recognisable. But to the Christian who is not yet perfect 
the divinity as well as the humanity of Christ is a problem, and 
it is the duty of the perfect one to solve and explain it, and 
to guard this solution against errors on all sides. To Origen, 
however, the errors are already Gnostic Docetism on the one hand, 
and the "Ebionite" view on the other. 1 His doctrine was 
accordingly as follows : As a pure unchangeable spirit, the Logos 
could not unite with matter, because this as py ov would have 
depotentiated him. A medium was required. The Logos did 
not unite with the body, but with a soul, and only through the 
soul with the body. This soul was a pure one ; it was a created 
spirit that had never fallen from God, but always remained in 
faithful obedience to him, and that had chosen to become a soul 
in order to serve the purposes of redemption. This soul then 
was always devoted to the Logos from the first and had never 
renounced fellowship with him. It was selected by the Logos 
for the purpose of incarnation and that because of its moral dignity. 
The Logos became united with it in the closest way; but this 

* Clement still advocated docetic views without reservation. Photius (Biblioth. 
I09) reproached him with these (pi) ffotpxoaQyveu rbv x6yov ocKXx i6^»t), and they 
may be proved .from the Adumbrat, p. 87 (ed Zahn) : "fertur in traditionibus— 
namely, in the Acta of Lucius— quoniam Iohannes ipsum corpus (Christi), quod erat 
extrinsecus, tangens manum suam in profunda misisse et duritiam cam is nullo modo 
reluctatam esse, sed locum manui praebuisse discipuli," and likewise from Strom. VI. 
9. 71 and III. 7. 59. Clement's repudiation of the Docetists in VII. 17. 108 does 
not affect the case, and the fact that he here and there plainly called Jesus a man, 
and spoke of his flesh (Paed. II. 2. 32 : Protrept. X. x 10) matters just as little. This 
teacher simply continued to follow the old undisguised Docetism which only admitted 
the apparent reality of Christ's body. Clement expressly declared that Jesus knew 
neither pain, nor sorrow, nor emotions, and only took food in order to refute the 
Docetists (Strom. VL 9. 71). As compared with this, Docetism in Origen's case 
appears throughout in a weakened form; see Bigg, p. 191. 
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connection, though it is to be viewed as a mysteriously real 
union, continues to remain perfect only because of the unceas- 
ing effort of will by which the soul clings to the Logos. Thus, 
then, no intermixture has taken place. On the contrary the Logos 
preserves his impassibility, and it is only the soul that hungers 
and thirsts, struggles and suffers. In this, too, it appears as a 
real human soul, and in the same way the body is sinless and 
unpolluted, as being derived from a virgin ; but yet it is a human 
one. This humanity of the body, however, does not exclude 
its capacity of assuming all possible qualities the Logos wishes 
to give it ; for matter of itself possesses no qualities. The Logos 
was able at any moment to give his body the form it required, 
in order to make the proper impression on the various sorts of 
men. Moreover, he was not enclosed in the soul and body of 
Christ ; on the contrary he acted everywhere as before and united 
himself, as formerly, with all the souls that opened themselves 
to him. But with none did the union become so close as with 
the soul, and consequently also with the body of Jesus. During 
his earthly life the Logos glorified and deified his soul by degrees 
and the latter acted in the same way on his body. Origen 
contrived to arrange the different functions and predicates of the 
incarnate Logos in such a way that they formed a series of 
stages which the believer becomes successively acquainted with 
as he advances in knowledge. But everything is most closely 
united together in Christ. This union (xotvuvia, svuviq, <xvcocp<&<ri<;) 
was so intimate that Holy Writ has named the created man, 
Jesus, the Son of God; and on the other hand has called the 
Son of God the Son of Man. After the resurrection and ascension 
the whole man Jesus appears transformed into a spirit, is completely 
received into the Godhead, and is thus identical with the Logos. l 

1 See the full exposition in Thomasius, Origenes, p. 203 ff. The principal 
passages referring to the soul of Jesus are de princip. II. 6: IV. 31 ; c. Cels. II. 
9. 20 — 2$. Socrates (H. E. III. 7) says that the conviction as to Jesus having a 
human soul was founded on a fiva-rtKij irxpx8oa-t$ of the Church, and was not first 
broached by Origen. The special problem of conceiving Christ as a real QsMpuwo$ 
in contradistinction to all the men who only possess the presence of the Logos 
within them in proportion to their merits, was precisely formulated by Origen on 
many occasions. See wept up%5jv IV. 29 sq. The full divine nature existed in Christ 
and yet, as before, the Logos operated wherever he wished (1. c, 30): "non ita 

24* 



372 HISTORY OF DOGMA IChap. vl 

In this conception one may be tempted to point out all possible 
" heresies " : — the conception of Jesus as a heavenly man — but 
all men are heavenly; — the Adoptianist("Ebionite") Christology 
— but the Logos as a person stands behind it; — the conception 

sentiendum est, quod omnis divinitatis eius maiestas intra brevissimi corporis claustra 
conclusa est, ita ut omne verbum dei et sapientia eius ac substantialis Veritas ac 
vita vel a patre divulsa sit vel intra corporis eius coercita et conscripta brevitatem 
nee usquam praeterea putetur operata; sed inter utrumque cauta pietatis debet esse 
confessio, ut neque aliquid divinitatis in Christo defuisse credatur et nulla penitus 
a paterna substantia, quae ubique est, facta putetur esse divisio." On the perfect 
ethical union of Jesus' soul with the Logos see ire pi otpx&v H« 6. 3 : " anima Iesu 
ab initio creaturae et deinceps inseparabiliter ei atque indissociabiliter inhaerens et 
tota totum recipiens atque in eius lucem splendoremque ipsa cedens facta est cum 
ipso principaliter unus spiritus; " II. 6. 5 : "anima Christi ita elegit diligere iusti- 
tiam, ut pro immensitate dilectionis inconvertibiliter ei atque inseparabiliter inhaereret, 
ita ut propositi firmitas et affectus immensitas et dilectionis inexstinguibilis calor 
omnem sensum conversionis atque immutationis abscind e ret, et quod in arbitrio erat 
positum, longi usus affectu iam versum sit in naturam." The sinlessness of this 
soul thus became transformed from a fact into a necessity, and the real God-man 
arose, in whom divinity and humanity are no longer separated. The latter lies in 
the former as iron in the fire II. 6. 6. As the metal capax est frigoris et caloris 
so the soul is capable of deification. "Omne quod agit, quod sentit, quod intelligit, 
deus est," "nee convertibilis aut mutabilis dici potest" (I.e.). "Dilectionis merito 
anima Christi cum verbo dei Christus efficitur." (II. 6. 4). T/fc p£AAov r*j$ 'lyo-oG 
$v%*li 9 *& v noipoi'Kkqvfas xex6XKqT0ti tw Kvpita ; cfrrep et oVtuq 'ix et ov * *'0*' M° M 
$vx% Toti 'lyroG vrpbe tqv icfoyi; kt/osuq Tparrdroxov &ebv *.6yov (c. Cels. VI. 47). 
The metaphysical foundation of the union is set forth in wept iip%&v II. 6. 2 : 
u Substantia animae inter deum carnemque mediante— -non enim possibile erat dei 
naturam corpori sine mediatore miscere — nascitur deus homo, ilia substantia media 
exsistente, cui utique contra naturam non erat corpus assumere. Sed neque rursus 
anima ilia, utpote substantia rationabilis, contra naturam habuit, capere deum." Even 
during his historical life the ' body of Christ was ever more and more glorified, 
acquired therefore wonderful powers, and appeared differently to men according to 
their several capacities (that is a Valentinian idea, see Exc. ex Theod. 7) 5 cf. c. 
Cels. I. 32 — 38: II. 23, 64: IV. 15 sq. : V. 8, 9, 23. All this is summarised in 
III. 41 : "Ov fxev vofxiXofxsv xui it vxifo pilot Stpx^ev etvou Qebv xou vtbv ®eoG t ovro$ 
6 ecvroAdyoQ ea-rt xou M eevroa-ofyice xou >j odiroxXybzioc rb $e Svyrbv otbroG v&yiot xoti 
tvjv uvdpwrtvtiv ev cevrip i^vgifv rp 7rpb$ exefvov ov fxdvov xotvuvfa % aAA& xett ivaast 
xect civxxpxa , si t roc fieytvrei Qocpev Trporethyfyevcu xoii rifc hxefvov Qsotv/toq xexoiva- 
vi\x6rot el$ &ebv nerotfiefiyxevou. Origen then continues and appeals to the philosophical 
doctrine that matter has no qualities and can assume all the qualities which the 
Creator wishes to give it. Then follows the conclusion: el vytvi rc\ rotxGrot y ri 
Qetvpeto-Tdv, rvjv voioryTCt roG QvyroG xctrc\ rbv 'lya-oGv o-aniarot; vpo voice QeoG /3ot/Aij- 
Qevro$ ixerot^otKety els cuUpiov xoti defotv 7roi6r^rot\ The man is now the same as 
the Logos. See in Joh. XXXII. 17, Lomm. II., p. 461 sq.; Horn, in Jerem. XV. 6, 
Lomm. XV., p. 288 : el xou vjv bcv&pairoQ, aAAot vvv ov$ct{xu<; eo-rh eivQpenroQ. 
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of two Logoi, a personal and an impersonal ; the Gnostic separa- 
tion of Jesus and Christ; and Docetism. As a matter of 
fact Origen united all these ideas, but modified the whole of 
them in such a way that they no longer seem, and to some 
extent are not, what they turn out to be when subjected to the 
slightest logical analysis. This structure is so constituted that 
not a stone of it admits of being a hair's-breadth broader or 
narrower. There is only one conception that has been absolutely 
unemployed by Origen, that is, the modalistic view. Origen is 
the great opponent of Sabellianism, a theory which in its simplic- 
ity frequently elicited from him words of pity ; otherwise he 
made use of all the ideas about Christ that had been formed in 
the course of two hundred years. This becomes more and more 
manifest the more we penetrate into the details of this Christology. 
We cannot, however, attribute to Origen a doctrine of two 
natures, but rather the notion of two subjects that become 
gradually amalgamated with each other, although the expression 
"two natures" is not quite foreign to Origen. 1 The Logos 
retains his human nature eternally, * but only in the same sense 
in which we preserve our nature after the resurrection. 

The significance which this Christological attempt possessed 
for its time consists first in its complexity, secondly in the 
energetic endeavour to give an adequate conception of Christ's 
humanity, that is, of the moral freedom pertaining to him as a 
creature. This effort was indeed obliged to content itself with a 
meagre result: but we are only justified in measuring Origen 's 
Christology by that of the Valentinians and Basilidians, that is, 
by the scientific one that had preceded it. The most important 
advance lies in the fact that Origen set forth a scientific Christol- 
ogy in which he was able to find so much scope for the humanity 
of Christ. Whilst within the framework of the scientific Christol- 
ogies this humanity had hitherto been conceived as something 

1 Id c. Cels. III. 28, Origen spoke of an intermingling of the divine and human 
natures, commencing in Christ (see page 368, note 1). See I. 66 fin.; IV. 1$, 
where any ci^urrtaOtct xoii fisreer^TTia-Qeei of the Logos is decidedly rejected \ 
for the Logos does not suffer at all. In Origen's case we may speak of a com- 
municatio idiomatum (see Bigg, p. 190 f.). 

5 In opposition to Redepenning. 
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indifferent or merely apparent, Origen made the first attempt 
to incorporate it with the various speculations without prejudice 
to the Logos, God in nature and person. No Greek philosopher 
probably heeded what Irenaeus set forth respecting Christ as 
the second Adam, the recapitulatur generis humani', whereas 
Origen's speculation could not be overlooked. In this case the 
Gnosis really adopted the idea of the incarnation, and at the 
same time tried to demonstrate the conception of the God- 
man from the notions of unity of will and love. In the treatise 
against Celsus, moreover, Origen went the reverse way to work 
and undertook to show, and this not merely by help of the 
proof from prophecy, that the predicate deity applied to the 
historical Christ. ! But Origen's conception of Christ's person 
as a model (for the Gnostic) and his repudiation of all magical 
theories of redemption ultimately explain why he did not, like 
Tertullian, set forth a doctrine of two natures, but sought to 
show that in Christ's case a human subject with his will and 
feelings became completely merged in the Deity. No doubt he 
can say that the union of the divine and human natures had 
its beginning in Christ, but here he virtually means that this 
beginning is continued in the sense of souls imitating the example 
of Christ. What is called the real redemption supposed to be 
given in him is certainly mediated in the Psychic through his 
work, but the person of Christ which cannot be known to any 
but the perfect man is by no means identified with that real 
redemption, but appears as a free moral personality, inwardly 
blended with the Deity, a personality which cannot mechanically 
transfer the content of its essence, though it can indeed exercise 
the strongest impression on mind and heart. To Origen the 
highest value of Christ's person lies in the fact that the Deity 
has here condescended to reveal to us the whole fulness of his 
essence, in the person of a man, as well as in the fact that a 
man is given to us who shows that the human spirit is capable 
of becoming entirely God's. At bottom there is nothing obscure 

1 This idea is found in many passages, especial in Book HI., c 22 — 43, where 
Origen, in opposition to the fables about deification, sought to prove that Christ 
is divine because he realised the aim of founding a holy community in humanity. 
See, besides, the remarkable statement in III. 38 init. 
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and mystical here; the whole process takes place in the will 
and in the feelings through knowledge. 1 

This is sufficient to settle the nature of what is called personal 
attainment of salvation. Freedom precedes and supporting grace 
follows. As in Christ's case his human soul gradually united 
itself with the Logos in proportion as it voluntarily subjected 
its will to God, so also every man receives grace according to 
his progress. Though Clement and Origen did not yet recommend 
actual exercises according to definite rules, their description of 
the gradations by which the soul rises to God already resembles 
that of the Neoplatonists, except that they decidedly begin with 
faith as the first stage. Faith is the first step and is our own 
work. 2 Then follows the religious contemplation of visible things, 
and from this the soul advances, as on the steps of a ladder, to 
the contemplation of the substantia rationabiles, the Logos, the 
knowable essence of God, and the whole fulness of the Deity. 3 
She retraces her steps upwards along the path she formerly 
passed over as a fallen spirit. But, when left to her own resources, 
she herself is everywhere weak and powerless ; she requires at 
every stage the divine grace, that is, enlightenment. 4 Thus a 

1 A very remarkable distinction between the divine and human element in Christ 
is found in Clement Paed. I. 3. 7: k&vtx fohyo-iv 6 xvptoe text Tdvrx u<ptte1 text 
wq 2tvQfU7roQ xxi uq Qe6s> rx pev xfixpr^xrx «&c &sb; xtyetQ, eiQ $s to m h^xixxprxvetv 
irxtdxyuyfiv uq ccvSpunot;. 

5 "Fides in nobis; mensura fidei causa accipiendarum gratiaruin" is the fun- 
damental idea of Clement and Origen (as of Justin); "voluntas humana prsecedit". 
In Ezech. horn. I. c. 11: "In tua potestate positum est, ut sis palea vel frumen- 
tum". But all growth in faith must depend on divine help. See Orig. in Matth. 
series 69, Lomm. IV., p. 372: "Fidem habenti, quae est ex nobis, dabitur gratia 
fidei quae est per spiritual fidei, et abundabit; et quidquid habuerit quis exnaturali 
creatione, cum exercuerit illud, accipit id ipsum et ex gratia dei, ut abundet et 
firmior sit in eo ipso quod habet"; in Rom. IV. 5, Lomm. VI., p. 258 sq.; in 
Rom. IX. 3, Lomm. VII., p. 300 sq. The fundamental idea remains: 6 &$oq yj^cc; 
1% y^i&v xiiT&v (3 ov for at <ru%e<rQ<xi. 

8 This is frequent in Clement; see Orig. c. Cels. VII. 46. 

4 See Clem., Strom. V. 1. 7: x&ptri cu^Sfisdxy obx 'xveu ftivrot t&v xxXSav 'tpyav. 
VII. 7. 48: V. 12. 82, 13. 83: s'irt rb ev *j/x7V xhre^ova-tov ete yvcSa-tv xQtxopevov 
rxyxQoG a-KtprSi re xeu x^S. vvlp rx evxxftftevx, ttA^v oh x&pirot; ccvev t*}q l%xipeT0v 
irrepoGrxf rt xxi ivfrrxTXt xxi x*va ruv virspxetpivw x'/psrxi w ^w%M; The 
amalgamation of freedom and grace. Quis div. salv. 21. Orig. vsp) xp%(av III. 
2. 2 : In bonis rebus humanum propositum solum per se ipsum imperfectum est 
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union of grace and freedom takes place within the sphere of 
the latter, till the "contemplative life" is reached, that joyous 
ascetic contemplativeness, in which the Logos is the friend, 
associate, and bridegroom of the soul, which now, having become 
a pure spirit, and being herself deified, clings in love to the 
Deity. l In this view the thought of regeneration in the sense 
of a fundamental renewal of the Ego has no place ; a still 
baptism is designated the bath of regeneration. Moreover, in 
connection with the consideration of main Biblical thoughts (God 
as love, God as the Father, Regeneration, Adoption, etc.) we 
find in both Clement and Origen passages which, free from the 
trammels of the system, reproduce and set forth the preaching 
of the Gospel in a surprisingly appropriate way. 8 It is evident 
that in Origen's view there can be no visible means of grace; 
but it likewise follows from his whole way of thinking that the 
symbols attending the enlightening operation of grace are not 
a matter of indifference to the Christian Gnostic, whilst to the 
common man they are indispensable. 4 In the same way he brought 

ad consummationem boni, adiutorio namque divino ad perfecta qusequc peHacitur. 
III. 2. $, I. 1 8; Selecta in Ps. 4, Lomm. XL, p. 450: rb roti XoyiKov atyeAcv utxrov 
sttiv ex re t%g TTpoxtpeo-taQ ccbrot KcurijQ <rvf47rveov<rii(;$eiac(; $vvctizea)<;T(Z t? tuMia-rct 
TposAofzevoi. The support of grace is invariably conceived as enlightenment; but 
this enlightenment enables it to act on the whole life. For a more detailed account 
see Landerer in the Jahrbiicher fiir deutsche Theologie, Vol. II., Part 3, p. $00 ff., 
and Wbrter, Die christliche Lekre von Gnade und Freiheitbis auf Augiistin,\%bo. 

• l This goal was much more clearly described by Clement than by Origen; but 
it was the latter who, in his commentary on the Song of Solomon, gave currency 
to the image of the soul as the bride of the Logos. Bigg (p. 188 f.): "Origen, the 
first pioneer in so many fields of Christian thought, the father in one of his many 
aspects of the English Latitudinarians, became also the spiritual ancestor of Ber- 
nard, the Victorines, and the author of the "De imitatione", of Tauler and 
Molinos and Madame de Guyon." 

2 See Thomasius, Dogmengeschichte I., p. 467. 

3 See *.£"., Clem. Quis dives salv. 37 and especially Paedag. I. 6. 25 — 32 ; Orig. 
de orat. 22 sq. — the interpretation of the Lord's Prayer. This exegesis begins with 
the words : " It would be worth while to examine more carefully whether the so-called 
Old Testament anywhere contains a prayer in which God is called Father by any- 
one ; for till now we have found none in spite of all our seeking . . . Constant and 
unchangeable sonship is first given in the new covenant." 

4 See above, p. 339 f. 
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into play the system of numerous mediators and intercessors 
with God, viz., angels and dead and living saints, and 
counselled an appeal to them. In this respect he preserved a 
heathen custom. Moreover, Origen regards Christ as playing an 
important part in prayer, particularly as mediator and high 
priest. On prayer to Christ he expressed himself with great 
reserve. 

Origen's eschatology occupies a middle position between that 
of Irenaeus and the theory of the Valentinian Gnostics, but is 
more akin to the latter view. Whilst, according to Irenaeus, 
Christ reunites and glorifies all that had been severed, though 
in such a way that there is still a remnant eternally damned; 
and, according to Valentinus, Christ separates what is illegitimately 
united and saves the spirits alone, Origen believes that all spirits 
will be finally rescued and glorified, each in the form of its 
individual life, in order to serve a new epoch of the world when 
sensuous matter disappears of itself. Here he rejects all sensuous 
eschatological expectations. l He accepted the formula, "resur- 
rection of the flesh", only because it was contained in the 
doctrine of the Church; but, on the strength of i.Cor. XV. 44, 
he interpreted it as the rising of a "corpus spiritale", which 
will lack all material attributes and even all the members that 
have sensuous functions, and which will beam with radiant light 
like the angels and stars. 2 Rejecting the doctrine that souls 
sleep, s Origen assumed that the souls of the departed immediately 
enter Paradise, 4 and that souls not yet purified pass into a state 
of punishment, a penal fire, which, however, like the whole world, 
is to be conceived as a place of purification. 6 In this way also 

1 See Tspt &.}%&)/ II. 11. 

2 See T*p* &p%uv II. 10. 1 — 3. Origen wrote a treatise on the resurrection, 
which, however, has not come down to us, because it was very soon accounted 
heretical. We see from c. Cels. V. 14 — 24 the difficulties he felt about the Church 
doctrine of the resurrection of the flesh. 

8 See Eusebius, H. E. VI. 37. 

4 Orig., Horn. II. in Reg. I., Lomm. XL, p. 317 sq. 

6 C. Cels. V. 15: VI. 26; in Lc. Horn. XIV., Lomm. V., p. 136: "Ego puto, 
quod et post resurrect ionem ex mortuis indigeamus Sacramento eluente nos atque 
purgante". Clem., Strom. VII. 6. 34: Qotnlv $' viiels dyttx^etv rb Trvp, obraxpez, 
aAAot roct; uiuxproohovc, tf/vgag, nvp oh to iruiityuyov xeci fixvavtrov, aAA& to <Pp6vt(xov 
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Origen contrived to reconcile his position with the Church 
doctrines of the judgment and the punishments in hell ; but, like 
Clement, he viewed the purifying fire as a temporary and 
figurative one; it consists in the torments of conscience. l In the 
end all the spirits in heaven and earth, nay, even the demons, are 
purified and brought back to God by the Logos-Christ, * after 
they have ascended from stage to stage through seven heavens. 3 
Hence Origen treated this doctrine as an esoteric one: "for the 
common man it is sufficient to know that the sinner is punished." 4 

This system overthrew those of the Gnostics, attracted Greek 
philosophers, and justified ecclesiastical Christianity. If one 
undertook to subject it to a new process of sublimation from 
the standpoint given in the "contemplative life", little else would 
be left than the unchangeable spirit, the created spirit, and the 
ethic. But no one is justified in subjecting it to this process. 5 
The method according to which Origen preserved whatever 
appeared valuable in the content of tradition is no less significant 
than* his system of ethics and the great principle of viewing 
everything created in a relative sense. Supposing minds of a 
radical cast, to have existed at the close of the history of ancient 
civilisation, what would have been left to us ? The fact of a 
strong and undivided religious interest attaching itself to the 
traditions of the philosophers and of the two Testaments was 
the condition — to use Origen's own language — that enabled a 
new world of spirits to arise after the old one had finished its 
course. 

During the following century Origen's theology at first acted 
in its entirety. But it likewise attained this position of influence, 
because some important propositions could be detached from 

hiyovreti (cf. Heraclitus and the Stoa), t3 duxvovpsvov $ix $vx*is ryj$ $iepxofJtevii ; rh 
irCp. For Origen cf. Bigg, p. 229 ff. There is another and intermediate stage 
between the punishments an hell and regnum dei. 

1 See irept oipx- II. 10. 4 — 7; c. Cels. I.e. 

3 See Tff« &px- I. 6. 1—4: III. 6. 1—8; c. Cels. VL 26. 

3 On the seven heavens in Clem, see Strom. V. 1 1. 77 and other passages. 
Origen does not mention them, so far as I know. 

4 c. Cels. l.c. 

5 We would be more justified in trying this with Clement 
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their original connection and fitted into a new one. It is one 
of the peculiarities of this ecclesiastical philosophy of religion 
that the most of its formulae could be interpreted and employed 
in utramque partem. The several propositions could be made 
to serve very different purposes not only by being halved, but 
also by being grouped. With this the relative unity that distin- 
guishes the system no doubt vanished ; but how many are there 
who strive after unity and completeness in their theory of the 
world? Above all, however, there was something else that 
necessarily vanished, as soon as people meddled with the individual 
propositions, and enlarged or abridged them. We mean the 
frame of mind which produced them, that wonderful unity between 
the relative view of things and the absolute estimate of the 
highest good attainable by the free spirit that is certain of its 
God. But a time came, nay, had already come, when a sense 
of proportion and relation was no longer to be found. 

In the East the history of dogma and of the Church during 
the succeeding centuries is the history of Origen's philosophy. 
Arians and orthodox, critics and mystics, priests who overcame 
the world and monks who shunned it but were eager for know- 
ledge 1 could appeal to this system and did not fail to do so. 
But, in the main problem that Origen set for the Church in this 
religious philosophy of his, we find a recurrence of that pro- 
pounded by the so-called Gnosticism two generations earlier. 
He solved it by producing a system which reconciled the faith 
of the Church with Greek philosophy ; and he dealt Gnosticism 
its death-blow. This solution, however, was by no means intended 
as the doctrine of the Church, since indeed it was rather based 
on the distinction between Church belief and theology, and 
consequently on the distinction between the common man and 
the theologian. But such a distinction was not permanently 
tenable in a Church that had to preserve its strength by the 
unity and finality of a revealed faith, and no longer tolerated 
fresh changes in the interpretation of its possession. Hence a 
further compromise was necessary. The Greek philosophy, or 
speculation, did not attain real and permanent recognition within 

1 See Bornemann, In investiganda monachatus origine quibus de causis ratio 
habenda sit Origenis. Gottingae 1885. 
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• 

the Church till a new accommodation, capable of bring accounted 
both Pistis and Gnosis, was found between what Origen looked 
on as Church belief and what he regarded as Gnosis. In the 
endeavours of Irenaeus, Tertullian, and Hippolytus were already 
found hesitating, nay, we may almost say naive, attempts at 
such an accommodation; but ecclesiastical traditionalism was 
unable to attain complete clearness as to its own position till 
it was confronted with a philosophy of religion that was no 
longer heathen or Gnostic, bnt had an ecclesiastical colouring. 
But, with this prospect, we have already crossed the border 
of the third century. At its beginning there were but few 
theologians in Christendom who were acquainted with specula- 
tion, even in its fragmentary form. In the course of the century 
it became a recognised part of the orthodox faith, in so far as 
the Logos doctrine triumphed in the Church. This development 
is the most important that took place in the third century; for 
it denoted the definite transformation of the rule of faith into 
the compendium of a Greek philosophical system, and it is the 
parallel of a contemporaneous transformation of the Church into 
a holy commonwealth (see above, chapter 3). 



